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FOREWARD 


The first two suttas of the Digha-Nikaya, the Brahmajāla Sutta i.e, the 
“Discourse on the Brahman-nct" and the Sámaññaphala Sutta, i.e. the 
“discourse on the reward of recluseship" are of first-rate importance from 
the point of view of the history of the entire religious and social life and 
thought in ancient India, especially the history of Buddhism and Buddhist 
Literature. These two Suttas testify to the high authenticity of the Pali canon 
though partially as they are said to be rehearsed in the first Buddhist synod 
held at Rájagrha under the active patronage of the Magadhan king 
Ajütasatru just three months after ‘Mahaparinibbiina’ of the Buddha. 

Both the suttas are similar in contents and character and complementary 
to cach other and have the same type of dramatic way of beginning. The 
incidents to which the Brahmajála sutta owes its origin, are very interesti 
Suppiya, the disciple of the wanderer (paribbajaka) Sanjaya. followed with 
hi» pupil Brahmadatta, the Buddha who was then with a large retinue of 500 
followers proceeded through the highway between Rajagaha and Nalanda 
and passed the night at Ambalatthikà, a royal rest-house. All along Suppiya 
was speaking ill of the Buddha, his doctrine and the Order of monks, while 
Brahmadatta was praising them. The dialogue held between Suppiya and 
his disciple Brahmadatta gave rise to the occasion for the entire discourses. 
‘The Simafiaphala Sutta too begins in the same dramatic way and the venue 
was in the same locality at Mango grove (Ambavana) of Jivaka, the physician, 
near Rájagrha where the Buddha was staying along with twelve hundred 
fifty monks instead of five hundreds. On a beatiful and charming full-moon 
night King Ajátasattu (Ajátasatru) of Magadha asked his ministers whether 
there was any recluse and brihmana who could be visited and worshipped 
to pacify his mind which was troubled with the question, “ like other arts 
and occupations are there any such immediate fruit, visible in t 
very world, of the life of recluse” (Yathà nu kho imáni puthusip- 
payatanaini vameva dittheva dhamme sanditthikam simañňaphalam). 
The ministers who were followers of six heretical teachers and religious. 
leaders present there advised the king to visit their respective preceptors, 
namely, Prana Kassapa, Makkhali Gosála, Ajita Kesakambala, Pakudha 
Kaccüyana, Sañjaya Belai{hiputia and Nigantha Nátaputta but Jivaka advised 
him to visit the Buddha. The king acted accordingly and approached the 
Buddha and the conversation between them gave rise to the occasion to the 
entire discourse. It is to note that the literary art of the Sámaiiaphala Sutta 
depicting the episode of Ajatasattu’s meeting and discussions with the six 
heretical teachers latter on followed by the author of the Milindapaiiha who 
is guilty of committing plagiarism for mentioning the meeting of the Bactrian 
king Milinda with these six heretical teachers. 
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In the Brahmajila Sutta and the Sámaññaphala Sutta both Buddha 


enumerates the entirely similar and common ‘silas’ or restraints i.c. the rules 
of moral conducts. Only difference is that in the Brahmajála Sutta these 
silas are classified into three sections, namely, Cülasila (the small or abridged), 
majjbimasila (the medium length) and mahásila (large or elaborate), though 
demarcation of such classification is rather redundant, while in the 
Såmaññaphala Sutta they are simply enumerated and only after enumeration 
of each sila, it is said “This ia part of the goodness that he has (Idam pissa 
hott silasmim). These silas covers restraints from misconducts and doing 
instead good conduct such as not to do destruction of life (pinatipata 
pativirata) and but to he compassionate to all living beings: not to steal 
other's things (adinnadina pativirato) and but to be satisfied with what is 
got; not to commit sexual offence (Kàmesu micchácára) but to be chaste; 
not to speak falsehood (musiiviida pativirato) but to speak truth: not to speak 
slanderous and calumneous talk (Pisunávácà pativirato) but to speak peace 
making words to be aloof from rude and harsh language (pharusá vácà 
pativirato) but to speak pleasant and lovely words and not to speak frivolous 
talk (samphappalápà pativirato) but to speak meaningful words. These eight 
moral precepts together are called "astasila' observed by The Buddhist 
nities. Further the Buddha and his disciples abstain from causing injury to 
seeds of plants, taking food after fixed hour, visiting shows, wearing garlands, 
being engaged in business of any sort and so on, 

Further the Buddha and his disciples abstain from, causing injury to 
seeds and plants (bijagáma bhitagima samarambha), taking meal after 
midday (vikilabhojana), visiting shows at fair, dancing and musical 
performances (naccagi 
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drinks eic., and all kinds of occupations by wrong means of livelihood and 
low aris (tiracchānavijjāya micchājivena) which throw much light on the 
modes of life and thought in ancient India. 


The Sila sections of the Brahmajála and the Sšmaññaphala Suttas provide 
the information that storage (sannidhikära) system was prevalent in ancient 
India to store things, to wit foods (anna) drinks (pina), clothing (vattha), 
‘equipages or carriages such as ratha (yàna), beddings (sayana), perfumes 
(gandha) and well palatable curry-stuffs (amisa), that the dramatic shows, 
musical performances and other types of recreation (visükadassana) such as 
ballet or nautch dances (naccam). singing of songs (gitam), instrumental 
music (váditam), theatrical performances (pekkham, skt. preksa, comy 
nata-samajjà). ballad recitations in prose and verse combinedly (akkhánam, 
Ski. ákhyánam), from which epic poetry like the Mahābhārata and the 
Rámáyana was afterwards gradually developed, hand-sound, i.e. hand-music 
(pánissaram, skt. Pánisvaram), the chanting of bards (veuilam, ski. 
vaitülika), tam-tam playing or making sound by striking a drum 
(kumbhathunam), equal to udakavidya of the Kamasiitra, fairly scenes 
(sobhanagharakam or sobhanakam) which probably means adornment or 
scenary used for ballet dance, ancient form modern “yštrà', bamboo- tricks 
or acrobatic feats by Candiilas (candalavamsa-dhopanam, comy. velum ussá 
petva kilanti), fights of animals and birds like elephants, horses, buffaloes, 
bulls, goats, rams, cocks, quails: fight with sticks (dapda-yuddha), boxing 
(mutthi-yuddha), wrestling (nibbuddham, skt. niyuddha = mallayuddha) 
and show-fights, roll-calls of army. manoeuvres and visiting army, 
(uyyodhikam balaggam senábyüham anikadassanam) and that various games. 
sports and amusements for children and adults (jutappamadatihàna, skt 
dyütapramádasthàna) such as games on boards with eight or with ten rows 
of squares (atthapadam. skt. astapada. dasapada). the game played by 
imagining such boards in the sky (akásam). “a kind of primitive hop-scotch 
by keeping going over diagrams drawn on the ground so that one step only 
where one ought to go" similar to Bengali ^parakhelá' (parihárapatha). à 
kind of game played by either removing the pieces or men from a heap with 
‘one’s nail, or putting them into a heap. in cach case without shaking it. he 
who shakes the heap, loses (santikam): various kinds of playing at dice 
(khalika, akkha, pasaka), “hitting a short stick with a long one, comy 
"similar to "lip-cat" or Bengali “dindaguli’ (ghalikam). play by “dipping 
the hand in dye or water and drawing figure on wall, ground, etc. "—comy: 
(salákahattha), play by blowing through the toy-pipes made of leaves-comy 
(pañgaciram), similar to Bengali "pátàr vánshi^, ploughing with toy 
ploughs comy. (va&kakam). turning summer-saults of Bengali “dig-bijt" 
(mokkhacika-comy gives details), playing with toy windmills made of 
palmleaves - comy. cf. Bengali "pharpahri^ (cingulikam). playing with 
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measures made of palm-leaves-comy. (pattalhaka = pattanáli). playing with 





toy (khuddaka) carts or chariots and toy bows-comy. (rathaka, dhanuka), 
“Guessing at letters traced in the air or play fellow's back"- comy. 
(akkharika) which is the evidence for the knowledge of alphabet in ancient 
India, guessing the play-fellows thought (manasa cintita janana kila) - comy. 
(manesika) and mimicry of deformities i.e. play by showing physical defects 
of a lame or one-eye blind person-comy. (Yathàvajja). 

The next two paragraphs of the “sila” section provide us a list of furniture 
‘of a rich and aristocratic household in ancient India and a list of articles 
of luxury used for the purpose of toilet which are as follows :— 'ásandi^ 
ie. an extra long chair (pamápátikai "p 
paryafika) i.e. “divans with animal figures carved in the supports 
ie. coverlets made of goat's hair having very long fleece, ‘Cittaka’ (citraka), 
ie. a counterpane of many colours. "patiká" i-e. white woolen blanket or 
cloth (unnámayo seta-attharako-comy.), "patalikà' ie, a woolen coverlet 
embroidered with flowers, "tülikà' i.e. quit or mattress consisting of layers 
of grass or wool, `vikatiká' ie. a woolen coverlet embroidered with figures 
of lions. tigers, etc... "uddalomi, ie. a woolen coverlet or rug with a fringe 
at each end, "ekantalomi 























v. à woolen carpet large enough for sixteen dancers-comy, similar to 
modern "satarafica, coverlets for sitting on elephant, horse and chariot, rugs 
made of skins of different kinds of antelope, sauttaracchada i.e. a coverlet 
with canopy above it similar to modern ‘shimiyana’. and ubhatolohita- 
küpadhána i.e. sofas with red pillows for the head and feet. 


Various means of adoration and beautifying the body and also articles 
of toilet are as follows :— “ucchidana’ i.e. rubbing the limbs with scented 
powder anointing the body with perfumes, ‘parimaddana’ i.e. shampooing, 
Or massaging the body. 'nahšpana' (skt. snána) i.e. bathing the body with 
scents, "sambáhana' ie. patting the limbs with clubs (muggarádihi) after the 
manner of wrestlers-comy,, and the use of morrors (ádása), eye-ointment 
(añjana), garlands, scents and ointments (màlà-gandha-vilepana), face-powder 
(mukha-cunna), cosmetics for face (mukhalepana), bracelet (hatthabandha), 
top-knot of hair (sikhibandha), walking stick (danda), a tube for pouring. 
drugs (nalika), sword (asi). sunshade or umbrella (chatta), decorated slipper 
(eitupahana), turban (uphisa), gem (mani), fan made of a yak's tail 
(válabijani) and long-fringed white cloths (adàtàni vatthàni dighadasani). 
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kings, of thieves, or war. of battles, talk about food and drinks, clothes and 
beds, towns and cities, villages, women, gossip at street corners (visikhá 
katha), place whence water is fetched, ghost stories (pubba-petakathá), 
‘speculations about the creation of the land or sea or about existence and 
non-existence" and so on. 


The section dealing with the ‘mahasilas’ throws much light on the 
various occupations of the people who earned their livelihood by so called 
low arts and low means in the eyes of the Buddhists, though some are not 
30, the majority of the occupations has a bearing upon certain popular 
sciences, arts and tactics mixed up with superstitious beliefs, which comprise 
Jong list of the following : palmistry (aga), divining by means of omens 
and signs (nimittam), auguries drawn from thunderbolt and other celestial 
portents (uppáda), foretelling by interpreting drams (supinam), fortune- 
telling from the marks on the body (fakkhanam), auguries drawn from the 
marks of cloth (müsikacchinnam). different kinds of sacrifices or offerings 
(aggihoma-dabbihome, ctc.) art of prognasticating from the marks on body 
(ahgavijjá), art of determining a suitable site for a house (vatthuvijja), polity 
or political science (khattavijja = nitixattha-comy.). knowledge of charms. 
for laying demons in cemetry (sivavijjà). laying ghosts (bhütavijjá), knowledge 
of charms to be pronounced when lodging in an carthen housc-comy. 
(bhürivijjà), snake charming (ahivijjà). science of poison for curing or 
giving poison-comy. (visavijja), science of curing scorpion or mouse bite, 
knowledge birds (sakunavijji). divining by appearance and cawing of crows 
(väyasavijjā). “guessing at ripeness” i.e. foretelling the life period of a man 
(pakkajjhánam). charms to shelter from arrows (saraparittánam). 
understanding the language of creatures (migacakka) knowledge of marks 
(akkhana) denoting good or bad qualities and the health or luck of their 
‘owners : to wit, gems, germents, sticks, different weapons, man, woman, 
boys, girls, slaves, animals and birds, soothsaying like “the home chiefs will 
gain victory and the foreign chief suffer defeat" (abbhantaranam raññam 
jayo bhavissati bahiranam raññam parájayo bhavissati), astronomical, 
astrological, geological and climatic forecasting such as, “there will be an 
eclipes of moon, sun, star (candageiho, suriyaggaho nakkhattaggàho) : 
there will be a fail of metcors (ukkápáto). there will be a earthquake 
(bhümicàlo), foretelling of abundant rainfall (subhuy a good harvest, 
a pestilence and so on, counting on fingers (mudda), counting without using 
fingers (ganana), summing up the large totals (samkhána), composing ballads, 
poetizing (kiveyyam), and casuistry, sophistry (lokayata), These facts testify 
to the development of different branches of science in ancient India. 
Further, the occupations concerning social and other rites and functions 
by means of so called low arts and also medial treatments are as follows: 
‘vihanam vivahanam’, i.c. arranging a lucky day for marriages in which 
the bride or bridegroom is brought home or sent forth to father-in-law’s 























vt 
house, ‘samvadanam’ i.e. a certain magic with chanting charm in order to 
bring harmony or peace in fixing a lucky time. `vivadanam' i.e. some 
ceremony as above performed in order to make discord or hostility, 
sankiranam i.e. fixing a lucky time with charms for collecting or calling 
in debts. ^Vikiramam', ic. "Charms to bring ill luck to an opponent 
throwing a dice", ‘subhagakaranam" ic. "using charms to make people 
lucky”, “dubbhagakaranam’, ie. to do opposite of the former, "viruddha- 
gabbhakaranam’, i.e. chanting charms to procure abortion, incantations in 
order to bring on dumbness (jrvhànibandhanam), to keep a man's jaw fixed 
(hanusamhanam), to make a man throw up his hands (hatthabhijappana) and 
bring on deafness (kannajappana), obtaining oracular answer through magic 
mirror (ädäsapañha). Obtaining answer through a good family (kumüripañha), 
obtaining oracular answer from a god (devapañha), workship of the Sun 
(Adiecupatthana), worship of the Great (mahatupatthana), bring forth fire 
from one's mouth by charm (abbhujjalanam), invoking, Siri (Skt, sti), the 
goddess of luck (sirivháyana), ‘santikammam” i.e. act of appearing the gods. 
"panidhikammam" 
10 utter chanrms to pacify ghosts "bhürikamma" i.e. practices to be observed 
by one living in bhürighara or earth-house, "vassakamma' i.e. causing virility, 
“vossakamma’ i.e. making a man impotent (vasso ti puriso, vossoti pandako: 
vossassa vassakaranam vassakammam, vassassa vossakaranam 
vossakammam-comy.) "Vatthukamma'. ie. "act of concerning sites" ie. 
preparing ground for building, vatthuparikiranam ie. offerings over the site 
of house, acamana ie. ceremonial rinsing of mouth (udakena 
mukhasiddhikarana), "nahápanamy v.e. ceremonial bathing of other people, 
juhanam: ie. offering sacrifices. This section moreover enumerates various. 
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To these occupations mentioned in the “Sila” sections of both the 
discourses, the Sámaiiaphala sutta adds the following persons doing 
professions such as hatthàroha (elephant riders). assárohá (horsemen), rathikā 
(charioteers), dhanuggaha (archers). Celaká (a standard bearers), Culakà 
(camp marshals or adjutants). pindadayak (soldiers who were in charge of 
food), uggà rájaputtà (high military officers of noble birth), pakkhandina 
(military scouts or onrusherx). mahanaga (soldiers brave as great elephants) 
suri (heroes or champions), cammayodhino (soldiers in buokskin). 
dásikáputtà (sons of slaves), alàárikà (cooks), kappakà (barbars), nahápakà 
(bath attendants), sudi (confectioners), málàkárá (garland makers), rajakā 
(washerman), pesakira (weavers), nalakàrà (basket makers), kumbhakārā 
(potters), ganaká (arithmet 


The Brahmajála Sutta and the Sámaññaphala Sutta both throw also 
abundant light on the philosophical thoughts and religious beliefs of the 
people in ancient India before and during the time of Buddha. The 
Brahmajála Sutta ensumerates and analyses sixty two Non-Buddhist wrong. 
views (dvásatthiyo ditthiyo) under two categories : (A) Pubbantakappiká i.e. 
those who speculate about the ultimate beginning of the world and soul and 
hold eighteen views of the five classes of thinkers, namely, Sassatavádà (skt. 
‘Sasvatavadins) i.e. Eternalists who hold the opinion that the soul (attá) and 
the world (loka) exist eternally on four grounds. the view-point of the school 
having resemblance of Sinkhya philosophy of the Brahmanic systems; 
Ekaccasassatavada (Ekatyasisvatavidins) ie. Partial or Semi Bternalists 
who hold that the soul and the world are eternal in some respects and non- 
eternal in other respects on four grounds: Antinantik (Anta + anantika) Le 
Limitists and un-limitists who hold on four grounds that (i) the world is 
limited in extent and circular in shape. (fi) the world is unlimited in extent 
and is without any end, (iii) the world is limited upwards and downwards 
hut unlimited in sideway, (iv) the world is neither limited nor unlimited in 
any direction; Amarávikkhepikà (skt. Amaraviksepika) Le. Ecl-wrigglers or 
evasive disputants (of four kinds) who, when any question put to them. did 
not give any direct answer but to wriggle like eel fish. the doctrine and 
method being same as of Safijaya Belatthiputta mentioned in the 
'Sšmaññaphala Sutta: Adhiccasamuppannika (Skt. Adhityasamutpannika) i e 
Fortoitous Originates, who hold on two grounds that the soul and world 
originate accidentaly and fortuitously without any cause, the theory being 
quite opposite Buddhist theory of Pratityasamutpáda, a causal theory of 
dependent origination and has resemblance of doctrine of the Lokayatikas 
or and Ajitakesakambali and (B) the Aparantikas i.e. those 
VANNES Ld awina qusaqa soal ad we word. hold fortyfour views. 
of five classes of thinkers, namely, (1) Uddhamighitanika-safinivada (skt. 
Urdhamaghatanikasajiivadins) who believe in the existence of different 























vm 
types of conscious soul after death; (2) Uddhamaghatanika asaññivadá 
who believe in the existence of unconscious soul after death; 
(3) Uddhamaghatanika nevasaññi-nasaññivada who believe in the existence 
‘of neither conscious nor unconscious soul after death; (4) Ucchedavádà i.e. 
Annihilationists who hold seven different conceptions of soul in a gradual 
ascending order but the soul, in every case, is believed to become extinct 
after death; and (5) Dirthadhammanibbhánavadà (skt. Drstadharma-nirvà 
navüdins) who hold the view that Nirvāna is attainable in the present life 
(drstadharmay, 


It is 10 be noticed that the Brahmajila Sutta assigns to the recluses 
(samanas) and Brihmanas as general expounders of these views (ditthis) 
without mentioning the names of their exponent while the Simaffiaphala 
Sutta narrates the names of their exponent while the Sámaññaphala Sutta 
narrates the names of the six heretical teachers with their doctrines, namely, 
doctrins of non-action (akiriyaváda) of Purana Kassapa; the doctrine of 
fatalism (niyatisaigati-bhiva) and doctrine of purification through 
transimigration (sarisárasuddhi) of Makkhaligosála; theory of annihilation 
(ucchedaváda) of Ajitakesakambali: "the matter by expounding something 
else" (aññam aññam) of Pakudha kaccáyana (in other Pali texts the doctrine 
ix mentioned as akiriyaviida as also xassataváda): the doctrine of the four 
restraints (caruyámasamvara) or Nigantha Nátaputta and the doctrine of 
scepticism or eel wriggling (amarivikkhepa) of Sañjaya Belatthiputta. The 
Sümaññaphala sutta, further, in describing the immediate reward or fruit of 
the life of a recluse (sàmaññaphala), inculcates fourteen stages of Buddhist 
way of sanctification and spiritual progress to attain emancipation (vimutti), 
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PREFACE 


The Brahmajála Sutta and the Sámaññaphala Sutta are the first two 
discourses delivered by the Buddha which are said to be recited by Anand 
in the First Buddhist Council held in Rajagrha at Saptaparni cave in the 
Vaibhāra hill, the three months after the Mahdparinirvina of the Buddha. 
These are the most important discourses in the history of ancient Indian 
Society and religion. Both the Suttas draw a graphic picture on Indian 
‘Social, Economic and Cultural life and religious conditions including different 
theories and dogmas upheld by the renowned teachers, Moreover the Sà 
mañňaphala Sutta inculcates the Buddhist way of spiritual progress gradually 
Mage after sage, the latter one is better and higher than the stage, the latter 
One is better and higher than the previous one 

Considering the gravity of the importance 1 have decided to write a 
monograph on these Suttas, the critical study of which is necessary for the 
students, The inquisitive readers in general also will be much benefitted for 
the knowledge of Ancient Indian philosophical thoughts and social conditio. 
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Professor of Pali and Buddhism, The Asiatic Society, Calcutta, who has 
kindly written the Foreword to this monograph. I am ever grateful to my 
Didi Dr. Asha Das, Ex-Reader and Head in the Department of Pali, University 
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Reader & Ex-Head in the Department of Pali, University of Calcutta, and 
the colleagues Dr. Manikuntala Haldar (De) Senior Lecturer, Department 
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thankful to Sri Pradip Kumar Ghosh, Superintendent, Calcutta University 
Press for his co-operating in the quick publication of this monograph. 
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CHAPTER—I 
BRAHMAJALA SUTTA 


In the sixth century B. C. India witnessed the origin and growth of 
Buddhism which became one of the greatest international religions. It is a 
religion of kindness, humanity and equality. When the religion of the Vedas 
allowed animal sacrifice to pacify the gods, Buddhism set its face against 
such sacrifice also carried on a compaign agianst this practice. The advent 
of the Buddha is a significant event in Indian history. Buddha is 
contemporaneous with some of the Upanisadic teachers on the 
Brahmanical side and with the Jaina religious preachers and other thinkers. 
‘The Buddha felt extremely difficult to propagate his new doctrine, The very 
first Sutta, the Brahmajála sutta, the “Discourse on the Brahman net" is of 
the greatest significance not only for the Buddhist religion but also for the 
whole religious life, thinking in ancient India’ and the conception of soul 
and the world. The Brahmajala Sutta? is the first Sutta of the Digha Niki 
ya, vol- 1, pp. 1-46 is very important in the religious history of ancient India 
not to speak of Buddhism. We can divide the term, "Brahmajála" as 
“Brahma’* and ‘jaa’. The term “Brahma means perfect and jála means the 
‘net’. Combining these two words we can get the term "Perfect Net“ which 
ix actually a metaphorical expression, None can escape from the hands of 
this net. Just like a skilled fisherman casts a fine meshed net in a pond and 
gradually drag it, at that time he expects that he has caught hold of all sorts 
of fishes big and small. so, the Brahmajála Sutta indicates in such a way 
as to catch hold of all the theories and sixty-two non-Buddhist, wrong views 
which are divided into two sections — pubbanta (priority) and aparanta 
(posteniority) prevalent at that time. At the last portion of this Sutta, Lord 




















‘These are dealt with by Rhys Davids in “Boddhism American lectures” p. 30 ff and 

FO, Schrader, “Uber den Stand der indischen Philosophie zur zeit. Mahiviras und 

Buddhas. Strassburg, 1902. p. 8 (T. At the conclusion the sura calls itself Veyya karana 

"Commentary", exposition”). History of Indian Literature, M. Winternitz. voll. 

Motilal Banarsidass, 1988 p. 36 fn. 

2 Im Pali Sutta and Sunanta are the same (Surtam eva Suttanto) H means a thread, string. 
a dialogue, a discourse. a rule. or an aphorism. Certain portions or chapters of the 
Buddhist scriptures are called sutas. They may be either in verve or in prose and vary 
in length. A sutta is complete in self consisting of a connected narrative ora collection 
Of verses oo one subject. Some of them are didactic and consist mainly or wholly of 
a discourse of Buddha in prose or verve. A History of Pali Literature. B. C. Law. VOL 17 
p- BI- 

3. Brahma -1, Brahman (nt) [cp. Vedic brahman nt. prayer: mom. sg. brahma) 1 the 
‘eprom peo at a buddies ased ta a werso dile fom ihe Bede (une 

in controversy with Brahmans); a. state like that of Brahind (or Brahman) ALI. 184 

‘brahmappatta). In pds. brabma 2 Vedic text. mystic formula, prayer DA. |. 244 

(brahmang andti ti beahmano}, Pali English Dictionary, T W Rhyx Davids, First Indian 

Edition 1975, Originally Published in 1921-25 by PT S London. Published by Oriental 

Books Reprint Corporation. $4 Rani Jhansi Road. New-Delhi, 110055 p. 492. 

















Buddha told the significance of. the word "Brahmajála.". “Just, brethren, 
as when a skilful fisherman or fisher lad should drag a tiny pool of water 
with a finc-meshed net he might fairly think : “Whatever fish of size may 
be in this pond, every one will be in this net; flounder about as they 

they will be included in it, and caught 

about the past and the future, in this net flounder as they may, they are 
included and caught.“* 

(Seyyathá pi, bhikkhave, dakkho kevatto và kevattantevási vä sukhu- 
macchikena jalena parittam udakadaham otthareyya, tassa evam assa 
ye kho keci imasmim udaka-dahe oļārikā pind, sabbe te anto-jali-kata, 
cttha-siti va ummujjamánà ummujjanti, ettha pariyépanna anto-jali-kata va 
ummujjamánà ummujjantit ;" — evam eva kho bhikkhave, ye hi keci 
Samana và bráhmaná và pubbanta-kappikà và aparanta-kappika và pubbanta 
Paruntakappika và pubbamaparantánuditthino pubbantáparantam árabbha 
ancka-vihitàni adhivutti-padáni abhivadanti, sabbe te imeh eva dvá-satthiyà 
vatthahi anto à. ettha sila va ummujjamand ummujjanti, ettha 
pariyápanná anto-jàli kata va ummu]jamánà ummujanti.)* Lord Buddha told 
also to Ananda that, you may say another name of this Sutta, Ananda said 
to the Blessed One, what name has this exposition of the truth? (Ko nàma 
ayam, bhante, dhamma-pariyiyo ti?*. This exposition is also called as the 
‘Net of Advantage’ (Attha-jala), the Net of Truth (Dhamma-jála), the Supreme 
Net (Brahma-jala) the Net of Theories and views (Di hi-jila), the Glorious 
Victory in war (Anuttaro Samgáma-Vijayo). 


Jt deals with the rules for the moral conduct in three successive sections 
of his disciples : Cüla (the concise), majjhima (the medium length), and 
mahi (claborate)'. The Lord Buddha enumerates in the Sutta all kinds of 
occupations, entertainments, ways of living and thinking of the Brahmins 
and the ascetics which are the opposite of the Buddhist monks. There are 
Brahmins and ascetics who collect riches, those who find pleasure in dances, 
music performances, dramas and games of all kinds — the student of culture 
finds here an interesting enumeration of the popular sources of pleasure, 
Other deals with all possible kinds of luxury, yet others who earn their 
livelihood through sacrifice, soothsaying and magic. It explains here a list 
which is highly instructive for the students of ethnology, and lastly many 
































£ Dialogues of the Buddha. Rhys Davidi, PTS Page: $4, 

$ Digha-Nikiiya PTS. Vol. I. pp. 45-46. 

O. Digha-Nikiya, PTS. Vol 1, p. 46. 

T These terms have been explained by Rhys Davids as (1) short paragraphs on conduct, 
(2) the longer paragraphs on and (3) long paragraphs on conduct — Dialogues 
ae main A Mater of Pal Lice: BE TOS QT Ee 





3 
the Buddha should keep aloof." The philosophical views are Sassatavada 
(eternalism) of the World and the soul, Ekaccasassataviida (scmi-eternalism), 
Antinantikavada (extentionism), Amari-Vikkhepikavada (doctrine of cel 
wrigglers).Adhicca-samuppannikavada (fortuitous origination). 
Uddhamaghatanikavada (condition of soul after death), Ucchedaváda 
ionism) and Dittha-dhamma-nibbána-váda, (the doctrine of 
happiness in the present life.” The section deals with the various conditions 
of life, arts, handicrafts, sports, pastimes, different kinds of sacrifices, different 
occupations of the people, development of astronomy and astrology. 
arithmetic, accountancy, royal polity, medicine, surgery, architecture, palmistry 
(angam), divining by means of omens and signs (nimittarh), fortune-telling 
from marks of the body (lakkhanath), counting on the figures (muddi) 
counting without using the figures (gananá). summing up large totals (sarkhà 
mari), sophistry (lokàyata). practising as an occultist (sàlákiyarm), practising 
ay a surgeon (sallakattikam), fixing a lucky day for marriage or giving in 
marriage (avàhanarh vivàhanari), fixing a lucky time for the conclusion of 
treaties and for the outbreak of hostilities (sariadanarh vivadanari), auguties 
drawn from thunderbolts and other celestial portents (uppádari), 
prognostication by interpreting dreams (supinath), sacrificing to Agni (aggi- 
homath), looking at the knuckles (ahga-vijjà). etc., and after muttering a 
charm to divine whether a man is well-born or lucky or not, determining. 
à proposed site for a house which would be lucky or not (vatthu-vijjà 
advising on customary law (khaa vijjà). laying ghosts (bhüta vijjà), 
knowledge of the charm to be used when lodging in an carth house (bhuri 
vijjå), foretelling the number of years that a man has yet to live 
pakkhajjhánar), using charms to procure abortion (viruddha- 
gabbhakaranam), incantations to bring on dumbness (jivhà nittaddanari), 
keeping a man's jaws fixed by charms (hanusarhhananarh), and fixing on 
lucky sites for dwellings and consecrating sites (vatthu kammarh vatthu 
parikiranarh). This sutta discusses two classes of gods, the Khidda-padosika 
and the Manopadosikà. Thus the Buddha says that the Khiddapadosikit 
gods spend their time by enjoying sensual pleasures. The world of radiance 
übhassaraloka) discusses in this Suttanta is onc of the higher brahmalokas '” 


‘The very first Brahmajala Sutta starts with this line, “Thus have I heard’, 
"Evarh me sutam’ which is followed by the description of the occation when 
the Lord Buddha with a great company of brethren was going to the high 


History of Indian Literature. M. Winternitz. Vol. H Motilal Banarsidas, 1988. p. 36 

9. Among the Jaina. there are similar schools of thought, eg Aumasasihavidine 
‘Tajivalacchariavadins, Nastkavadine Sunnyavddins, Sitavadim and Ajivikas Besides 
the Kinyavaiins, the Akriyavidins the Ajāinavšdins. and the Vinayavadins. Vide Dr 
Barea'& Pre-Boddhistic Indian Philosophy. pp. 282 foll 298. 303. 306. 318 foll 332 
Toll A History of Pali Herature. B C. Law. Volt, p. A2 fn. 

10. A History of Pali literature. B.C Law. Vol. -1 p. 82-83. 


























4 
Road between Rajagaha and Nalanda and Suppiya and Brahmadatta. Once 
upon a time The Blessed One was going the high road between Rajagaha 
and Nálandá'! with five hundred brethren. Suppiya" the mendicant was 
going with his disciple the youth Brahmadatta along the high road between 
Rajagaha and Nalanda. Suppiya was speaking ill of the Buddha the Dhamma 
and the Sarmgha (Buddhassa avannam bhásati, Dhammassa avannam 
bhisati samghassa avannam bhisati). But Brahmadatta!* his pupil praised 
of the Buddha Dhamma and Samgha (Buddhasa Vannam bhásati 
Dhammassa vannam bhasati Samghassa vannam bhasati). Thus they (teacher 
and pupil) were going step by step behind the Blessed One and his five 
hundred disciples. The Blessed One put up at the royal rest-house in the 
Ambalauhika'* pleasaunce to pass the night. There at the rest-house, these 
two carried on the same discussion as before. Again Suppiya spoke ill of 
the Buddha and while Brahmadatta opposed him. At dawn a number of the 
brethren assembled, as they rose up. in the pavilion, and this was the trend 
‘of the talk that sprang up among them. as they were seated there. “How 
wonderful a thing is it. brethren and how strange that the Blessed One, he 
who knows and sees, the Arahat, the Buddha Supreme, should so clearly 
have perceived how various are the inclinations of men."!* (Acchariyam 
ävuso abhutam àvuso yävañ c'idam tena Bhagavatá jánatà passatà arahat 
sammá-sambuddhena sattánam nànádhimuttikatà suppati vidita.)! Now the 
Blessed One realized all the things. went to the pavilion and took his seat 
On the mat spread out for him, sat down and told that what was the subject 
of their discussion and they told him all. Hearing all the matters Lord 


11. Noland was about seven miles north of Rajagaha, the capital of Magadha, the modern 
aigu. Nalandà was the seat of the famous Buddhist University 


V2 Suppiya was a follower of the celebrated teacher Sañjaya Belatthiputta (DA, i. 35). 

















‘rearing the vinee of the Bodina hit Dhara and ha, ==] 
An this Brahmajila Suna rp robs 

A Pupil of the Paribbäjaka Suppiya. A conversation between these two led to the preaching 
of the Brahmajila Suna (Digha Nikàya. Voll. p 1). 

t Ambalatthika, “the mango sapling’. It was, says Buddhaghosa 41, 42), a well- 
stared and shady park vo called from 3 manga sapling by the gateway, N wa 





10 the east of the Brazen Palace (Som. 1. 131). This was so named no doubt, 

‘ther which was famous as the scene of the “Exhoration to Rahula sarün with 

UT ee a tilts Ede Dali of the Buddha, ys Doris 
re Mies bhogavatd Budhena bhásite ctáni bhamie 

Inscriptions of Asoka by B. M. Barua Edi by B. N. Choudhury, p. 115. 

Dislagues of the Buddha Rhys Davide p 2 

Digha Nikiya. PTS VoL 1, p 2 wr. 





s 
Buddha told them that if outsiders speak against him or against the Doctrine 
Or against the Order, they should not bear malice or suffer heart-burning, 
or feel illwill. If they feel angry at that and displeased they will not able 
to judge their speech. When otusiders speak in praise of Him, or of the 
Doctrine or of the Order, they should accept what ix right to be the fact 
saying : “For this or that reason this is the fact, that is so, such a thing is 
found among us is in us”! (Iti p'etam bhütam, iti p'etam taccham, anihi 
c'etam amhesu, samvijjati ca pan' ctam amhesüti)'* when an unconverted 
man speaks of the praise of the Lord, he speaks of moralities (Silas), 








This Sutta is very important for valuable information about the mode 
of life and culture in ancient India. It explains the Silas or moral percepts 
in three successive sections. The cûla sila section gives us an interesting 
list of morality putting away the killing of living things (panitipatam 
paháya), putting away of what has not been given (Adinnádánam pahàya), 
putting away unchastity (Abrahmacanyam paháya). putting away lying 
words (Musá-vádam), putting away slander (pisuna vacam pahiya), putting 
away rudeness (Pharusà-vacam paháya), putting away frivolous talk 
(samphappalápar paháya). The cüla-sila shows us aloof from causing injury 
to seeds or plants (Bi jagáma-bhütagáma xamárambhà pativirato). This section 
tells us that Buddha takes but one meal a day not eating at night, refraining 
from food after hours after (midday). (Eka-bhattiko samapo gotama 
rattuparato, vikila bhojaná pativirato samano gotamo)'”, samano gotamo 
refrains from being a spectator at shows at fairs, with nautch dances, singing 
and music, (Nacea-gita vadita-visuka-dassana pativirato samano gotama) 
He abstains from wearing, adorning or ornamenting himself with garlands, 
scents and unguents. (Málà-gandha-vilepana-dhárana-mandana-vibhüsana- 
Vthánà pativirato samano gotamo.)? Samano gotama abstains from the use 
of large and lofty beds. ("uccasayana-mahásayaná palivirato Samapo 
gotamo)" He abstains from accepting silver or gold (Játarüpa-rajata- 
Patiggahanà pativirato...). He abstains from accepting uncooked grain 
(Amaka-dhañña patiggahaná pativirato). He abstains from accepting raw 
meat (Ámaka-maósa patiggahana pativirato). He abstains from accepting 
women or girls. (Iithi-kumarika-patiggahana pativirato). He abstains from 
accepting bondmen or bondwomen. ( Dàsi-dása-patiggahaná pativirato). He 
abstains from accepting sheep or goats. (Aj-elaka-patiggahanà pativirato....) 
He abstains from accepting fowls or swine. (Kukkuia-sükara-patiggahanà 
pativirato.....). He abstains from accepting elephants, cattle, horses and mares. 


Vr. Dialogues of the Buddha, Rhys Davids. p 3 
IR Digha Nikiya, PTS Vol 1, p 3 
19 Digha Nikiya PTS Vor ip S 
20. Digha Nikiya, PTS. Vol Ip $ 
21. Digha Nikšya PTS Vol 1. p. 3 














6 
(Hatthi-gavàssa-valavà patiggahana pativirato......). He abstains from accepting 
cultivated fields or waste. (Khetta-vatthu patiggahana pativirato......). He 
abstains from the acting as a go-between or messenger, (Düteyya-pahipa 
 gamanánuyogà pativirato.......). He abstains from buying and selling (Kaya- 
vikkayá pativirato......). He abstains from cheating with scales or bronzes”? 
or measures. Tulakuta-kahsakija-manakita pativirato....). He abstains from 
the crooked ways of bribery. cheating and fraud. (Ukkotana-vaficana-nikati- 
sāci-yogå pativirato.....). He abstains from maiming, murder, putting in 
bonds, highway robbery, dacoity. and violence. (Chedana-vadha-bandhana 
Viparimosa-dlopa sahasakára-pativirato.......,". These are the things, brethern, 
an unconverted man speaks in praise of the Lord. (Iti và hi bhikkhave 
puthujjano (Tathágatassa vanam vadamáno vadeyya). Thus cüla-sila tells 
us about the conduct of life in ancient India. 


The majjhima sila section throws light on various conditions of life. 
Here we are given an enumeration of the five varieties of plants. “Whereas 
some recluses and Brahmans, while living on food provided by the faithful, 
continue addicted to the injury of seedlings and growing plants whether 
propagated from roofs or cuttings or joints or buddings or seed?" Gotama 
the recluse holds aloof from such injury to seedlings and growing plants”? 
(bijam phalu-bijam agga-bijam bija bijam eva paficamam-iti evarüpà. 
ima bhutagima samárambhá pativirato......). This section refers to the 
Buddha's abstinance from the storage of food stuffs, stores, to wit of foods, 
(annasannidhim), drinks (pina sannidhim), clothing (vattha-sannidhim), 
equipages (Yàna-sannidhim), bedding (sayana-sannidhir), perfumes (gandha- 
sannidhim), and curry-stuffs?* (ámisa-sannidhim). Gotama keeps aloof from. 
such use of things stored up. 

















31. Kama-Küa. The contest suggests that Kamsa (bronze) may here refer 10 coins. just 
as we say in English `a copper’. and the word is actually so ied in the 11th and 12th 
Bhikkhuni Nisaggiya Rules — the oldest reference in Indian books to coins, The most 
ancient coins, which were of private (not state} coinage. were either of bronze or gold. 
uddhaghosa explains the expression here used as meaning of passing off of bronze. 

vessel as gold. Gogerly translates "weights Childers sub voce has counterfeit meta’, 
amd Neumann has Maass Buddhaghosa is obliged to take karma in the meaning of 
‘gold por’. which scems very forced, and there is no authority for Kamsa meaning either 
‘weight or mass. On the whole the coin explanation seems to me to be the simplest 
Dialogues of the Buddha, Rhys Davids, p. 6 foot note. 

23. Budithaghosa gives examples of cach of these five classes of the vegetables kingdom 
rm eaainng the tms Bet iti oly the fourth which is doubtful. It may mean 

“graftings'. if the art of grafting was then known in the Ganges Valley. Dialogues of 

the Buddha. Rhys Davids. page 6 footnote 

Dialogues of the Buddha, Rhys Davids, p. 6-7. 

mina, Buddhaghosa (page - 83) gives a long lint of curry-staffs included under this 

term, ithe sgh hen Gage Yow gran’ cls aman aga Netgear 

all sons of articles to use too cutenuve in its secondary meaning the word meant 

kuyan nice. a relish, a dainty. Dialogues of the Buddha Rhys Davids. page 7 
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Some recluses and Brahmans enjoy on food provided by the faithful, 
(saddhà-deyyáni bhoja 





continue addicted to visiting shows 


(visükadassanam),"* as for example : Nautch dances-nakkam. (Pali naccam), 
sing of songs (gitam). instrumental music (vaditam), shows at fair 
(pekkham),”* Thus Majjhima Sila gives us some amusements from which 
Lord Buddha kept aloof himself but these were in Vogue in ancient India. 


E 


27, 


This word has only been found elsewhere in the phrase ditdh-sieukatn, the puppet 
shows of heresy’ (Majjhima |. pp NX. 486. and Seraka Vimána LXXXIV. 20) 
‘The Sinhalese renders it Wipanta damna. Dialogues of the Buddha, Rhys Davide 
pue. m 2 
Dancing cannot mean here a dancing in which the persons referred to tcok pan It must 
be Pallet or naotch dancing 
Literally “shows” This word only found here. has always been rendered "theatrical 
representations. clough first amate W so in his Sinhalese Dictionary, p. 665. and 
he was followed by Gogerly, Bumouf, myself (n “Buddhist Sunas. p. 192), and Dr 
Neumann (p. 69), and Weber (Indian Literature. pp. 199, 319) seems to approve thin 
Hut itis most unlikely that the theatre was already known in the fifth century B.C 
‘And Buddhaghosa explains if. quite simply. as nata-tamagd. Now samaggo ts a very 
Interesting old word (at least in s Pili form). The Sanskrit samagyà. according 10 he 
Petersburg Dictionary, has only been found in modern dictionaries The Pali occurs in 
‘other old text such as Vinaya 11. 107. IV. 267 (both times in the very same contest 
as H does here): ibid. 11 150. IV, RS Sipilovida Suita, p 300: and i ts undoubtedly 
the same word as tamåja in the first of the fourteen Edicts of Asoka “Hahukam hi 
dosam samájamhi pasani Devinampriyo PryadauiCamer" scriptions of Asoka by B 
M. Barua. Edited by B. N Chowdhury, Page 2 
In the Sigaloviida there arc said to be sin dangers at such a samaggo. to wit, dancing. 
singing. music, recitations, conjuring tricks. and acrobatic shows And m the Vinaya 
passages we kearn that at a samaggo not only amusements but also food was provided 
That Migh officials were invited and had special seats: and that Ht took place atthe lop 
Of a MI This last detail of “high places” (hat i sacred places) points to a religious 
mouve as under lying the whole procedure The root ag (aye. apo whence our a+ | 
belongs to the stock of common Aryan roots. amd means carrying on. What was the 
meaning of this ‘carrying on together ` Who were the people who took part? Were they 
confined to one village Or have we here a survival from old exogamic communistic 
dancings together? Later the word means simply "fair. as at Mako IL, SAL 
“Many the bout ! have played with quarterstaves at the fair. with which Sétaka 1. 194 
may be compared. And itis no doubt this sde of the estival which i here in the mind 
Of the author: but fair i nevertheless a very inadequate rendering. The Sinhalese has 
“rapid, movement in dance figures" (ranga-mandalu). Dialogues of the Buddha. Rhys 
Davids. page 7-8. "Samája The same as Pali samajja, which is a phonetic equivalent 
of somajya or samadya Panis in his Stra, m 3 69 sam vdor ajah pasusu. contemplates 
a distinction between samaja and samija, the former being applicable to an aggregation 
‘of animals. and the lower. to congregation of men. Pusónim samajo amyesim: 
"the sadhanninim (Amarakixa. Sumhidivarga) The word samaja n paraphrased 
Ds wasu paatin seqe Annoy RA) Un REL ranija ciae 
swith yajña. which is a rehgious function, in the Hatigumphà inscription. with usava 
(anava). which means ‘a festive occasion’. or festivity) It was by the two-fold means, 
‘namely, the display of darpa (contest), nritya (dances). gita (songs) and vadita 
{instrumental music), and the organisation of usava (festive occasions), and samája 
popular. that Kharavela sought to exhilarate the citizem of the Kalinga 
capital as joy ‘of success in his first military campaign Thus it it opined 
Ín We Ramayana ` Utsavas <a vamájas ca vardhante råstravardhanam “The festisity 





* 
As for example dances (nacca), songs (gitam), music (váditam), fairs 
(pekkham), ballad recitations (akkhánam)", hand music (pánissaram)", the 
chanting of bards (vetálam)"', tam-tam playing (kumbhathünam)"" fairy 
scenes (Sobhanagarakam)"", acrobatic feats by Kandalas (Candálam vansam 
dhopanam)," combat of elephants, horses. buffaloes, bulls, goats, rams, 
cocks and quails (hatthi. assa, maluisa, usabha, aja, mendaka, kukkuta, 
vattaka yuddham). Bouts at quarter staff (danda yuddha) boxing wrestling 
(mutthi-yuddham: nibbuddham)', Sham-fights, roll-calls, manoeuvres, 








and popular gathering increase the popularity of the state. (The. Arihatástra, (1. 21 
18). to. recommends the organisation Ot trà samja visava and pravahana, According 
10 the Commentary yawa dev atanám samafo loka samudayah utavah Indravasastona- 
‘din prar sharam wdy anabhojanadi The inseparable association of samaja with utava 
equally bome out by the Jàraka. 11, p 13 Ussava ghosite mahdsamajjam ahosi, 
“ihe festive casn tholiday) faving beem announced there war a lampe popular 
gathering” "On Samaja, Dr D. R Bhandarkar ) B. Wr A S XXI. p 39ST. LA. 
Torn. p 255. N G Majumdar LA. 191K. p. 2210: F W Thomas, JR A S. 1914. 
P. 9901. Ray Chavda. Poliical History. th Ed. p. 276F Inscriptions of Asoka. B 
M. Bana, Edt by B N Choudhury Page 47-49 
These balled reenations i prose and vers combined were the source From which epic 
poetry was alterwants gradually developed Buddhaghoss has no explanation of the 
{Sond but gives as eramples the Bharata and the Ramdyana The negative anakkhnam 
Secure Mallma. 1. SN 
V) Buddhaghosa explain this as “playing on cymbals: and adds that i is also called 
[initilam. The wordt omy found here and at taka V. 806, and means literally "hand- 


Li 


` «but some say raising dead bodies to life by spells’ 

Thn would bring the word into connection, with the 

malka. ‘royal band The other explanation connects the word with Vetala. 
a demon supposed to play pranks (as in the stories of the Vetdla-palika-Vimsali) by 
reanimating corpses. Dr. Neumann adopts it. But it does not agree so well with the 
‘contest: and it seems scarcely justifiable to see. in hiv ancient list. a reference to beliefs 
which can only be traced in MMeroture marc than a thousand years later. Dialogues of 
the Buddha. Rhys Davids. page = 3 fn. 

JP This word means a sor of music (Järaka - IV. 2X5 Kumbhathünikà are mentioned in 
connection with dancers. acrobats. amd hired owners. The Sinhalese has "sting a 
drum big enough to hold usteen gallons.” 

3*5 Wodidhaghoss seems to understand by this term (erally of Sobha city") the adormuncnts 
‘oF scenery wed for a ballet dance, (Patibhina-Kittam at Vinaya 1, 151; IV. 61, 298, 
358. Sum 1, 42 is the nde in art.) Weber has pointed out (indische Stadien, 11, 38; 
CUA eo a 
making. M Ww quite likely that the name of a frequently used scene for a ballet became 
a proverbial phrase for all such scenery. But the Sinhalese has “pouring water over the 
heads of dancers, or nude paintings ~ 

M Buddhaghosa takes these three words separately. and so do all the MSS, of the text 
amd the Sinhalese verson verat 


35. Mika HL S41. 


` “ten ho em aaa osoen iine tesa 180 (repeated 











9 
reviews” (uyyodhikam balaggam senábyuham anika-dassanam). We have 
also got an interesting list of country-games, sports and recreations” in 
illustration of the term jutapamidatthána. The list includes atthapada, dasapada 
games on boards with eight or ten rows of squares,” It also means game 
on chess. Some recluses and Brahmans enjoys food provided by the faithful. 
continue addicted to games. The games played by imagining such boards 
in the air” (ákásarn). diagrams drawn on the ground so that one steps only 
where onc ought to go"! (parihara patham) men from a heap with one's nail," 
or putting them into a heap, in each case without shaking it, He who shakes 
the heap loses, (Santika)**, throwing dice (Khalika),” hitting a short stick 
with a long one (ghatikam) “Dipping the hand with the fingers stretched 
‘out in lac, or red dye, or flour-water, and striking the wet hand on the ground 
or on a wall, calling out "what shall it be? and showing the form required. 
elephants, horses" (saláka-hattham). Some recluses and Bráhmanas enjoys 
games with balls (akkham), blowing through toy pipes made of leaves 
(pahgaciram), ploughing with toy ploughs (vahkakam), turning summer- 
sauls (mokkhacikam), playing with toy windmills made of palm leaves 
(cifigulikam), playing with toy measures made of palm-leaves (pattálhakam). 
playing with toy carts or toy bows (rathakam-dhanukam), guessing at letters 
Cakkharikam)'^ traced in the air, or on a play-fellow's back, guessing the 
play-fellow's thoughts (manesikam). mimicry of deformities (yathà-vajjam). 
These are the sports and games included in the Majjhima Sila in the 
Brahmajála Sutta of the Digha nikáya. 


WI. All these recur in the itvodctory story to ihe Pacimya (Vinaya IV. 107). On the lat 
compare Buddhaghosa on Mahivagga V. 1. 29 

AK. All these terms recur at Vinaya Hl, 180 (repeated ar ML 10). 

39. Chen played ongimaly on à hound of eight tans ten suares wa» afterwards played on 
onc of eight trees eight squares. Our text cannot he taken as evidence of real chess 
inthe fh century B C but it certainty refers 1o games from which it and draughts 
must have boca developed. The Sinhalese Sanna says that cach of these games was 
played with dice and preces such as kings and vo on. Dialogues of the Buddha Rhys 
Davids. Page 9-10 fn 

40, Aksam. How very lke blindfold chess’ 

41, A kind of primitive ‘hopscotch’ The Sinhalese say» the sepe must he made hopping 


42. Spellicans, pure and simple 
Khaliká. Unfortunately the method of playing n not stated. Compare Éggelit s note 

A ein hi Satpathe-Beshmana HL 106.7 ta the gambling ncene um the Bharbut Tope 
(Cunningham. PI. XLV. No. 9), there i» a board marked out on the stone of mx Himes 
five squares (not sis by six). and six lie cubes with marks on the sides visible lie 
‘om the stone outside the boars 

AA. Something like ipea Sumkelimaya in Sinhalese 

4$. Dialogues of the Buddha. Rhys Davide. page. 10 

46. M is important evidence for the date at which writing wan kasa in India that auch 

a game should be known in the Sih cent. B C 
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We have got a picture of furniture of a rich-house-hold of ancient India 
in giving us an idea of what was precisely signified by the two terms, 
uccasayana and mahásayana. In this sila (majjhima) we have got a list of 
articles of luxury used for the purpose of toilets. Some recluses and 
Brihmanas describes in this sila that moveable settees, high, and six feet 
long āsandim®, divans with animal figures carved on the supports 
(pallatkam),* Goats hair cover lets with very long fleece (gonakam)*”, 
patchwork counterpanes of many colours (cittakam). white blankets (patikam). 
woollen coverlets embroidered with flowers (patalikam), quilts stuffed with 
cotton wool (tilikam), coverlets embroidered with figures of lions, tigers 
cte. (Vikatikam). rugs with fur on both sides (Udda-lomim), rugs with on 
‘one side (Ekantalomim), coverlets embroidered with gems (Katthissam), 
silk coverlets (Koseyyam), carpets large enough for sixteen dancers 
(Kuttakam). elephant, horse and chariot rugs (Kuttakam hatthattharam 
assattharam rathattharam), rugs of antelope skins sewn together (ajina- 
ppavenim), rugs of skins of the plantain antelope (kadali-miga-pavara 
paccattharanani). carpets with awnings above them (Sa-uttara-cchadarp), 
sofas with red pillows for the head and feet. (Ubhato-lohitaküpadhànam). 


A7.— Anandi, Boddhaghosa merely says `a seat beyond the allowed measure". but that must 
refer to height, as the only rule as 1 measure in seats is the 87th Pakitliya in which 
the height of beds or chairs n limited to eight “great” inches (probably about ciphteen 
inches). The Sinhalese Sanna adds “a long chaw for supporting the whole body. At Jat 
1, 208 à man tes down on an dandi so as to be able to look. up and watch the stars 
At Digha 1, S$ = Majhima, 1, $15 < Samyutta HL, 307 (where the reading must be 
corrected), the ásandi is used as a bier The sandi is selected as the right sort of scat 
Tor the king in both the Vijapeya and Inauguration ceremonies because of its height 
KEggeling. Sat Brah HI. 35 105). H is there said fo be made of common sorts of wood. 
and perforated: which probably means that the frame was of wood and the seat was 
‘of interlaced cane or wickerwork. The diminutive Ssandika, with short lege and made 
square (for sitting, not lying on). i allowed in the Buddhist Onder by Vinaya Il, 149. 
And even the Anandi is allowed, if the tall legs he cwt down. by Vinaya Il 169, 170 
(where the reading khindirvà seem preferable. and is read in the quotation at Sum. 
1. M0. The rederings ‘large, cushion’ af “Vinaya Texts, H. 27 and ‘stuffed Conch’ at 
ML 209 must be acconbnly corrected. Gogerly tramlates ‘large couch, Bumouf "une. 
shane longue, and Neumann bequeme Le hnstuhl'. Dialogues of the Buddha, Rhys 
Davids, Page 11, fa. 4 

48 Pallanko. H n noteworthy that. in spite of the ese of a divan with animals carved on. 
dts supports being here objected to. w is precisely the sort of scat on which the Buddha 
himself. or Buddhist personages of distinction. are often, in later sculptures. represented 
as sitting. (Grunwedel, “Buddhistische Kunst, pp. 111. 124. 137. Mitra. "Budh Gaya. 
Plates XI. XX1 At Mahavarnsa 25 Sihasana and pallanko are used of the same scat 
‘Asoka's throne), and ideam is wd of Dunia Gamini’s taone. But the Lien throne 

‘Nissanka Malla. found at Pollonnarewa, is not a pollanko. bot ən actual stone 
Janger than We size (Indian Antiguary VoL 1, p. 135. Compare the similar nea um 
 Girunwedel, p. 95). Dialogues of the Buddha. Rhys Davids. Page 11-12. fo. 5. 

49. The words from gorako den to Katthissamn inchwsive, and also Kuttukam, are found 
‘only in his It, amd Budahaghosa teema to be uncertain ai to the exact meaning of 
some of them. ` 




















n 
Lord Buddha abstained from such high amd low seat. Men in the world 
praised Buddha in this way. Toilets are used in this sila as mentioned before 
c.g rubbing in Scented powders on one's body (ucchádanam parimaddanam). 
shampooing it (mahápanam). bathing it. “Patting the limbs with clubs after 
the manner of wrestlers.” The use of mirrors, eye-ointments, garlands, 
rouge cosmetics, bracelets, necklaces. walking-sticks, reed cases for drugs, 
rapiers, sunshades, embroidered slippers, turbans, diadems, whisks of the 
yak's tail and long-fringed white robes (dasam añjanam málá-vilepanam 
mukkha-cuppakam mukkhàlcpanam hattha-bandham sikhabandham dandakam. 
nàlikam khaggam chattam citrupáhanam unbisam manim valá-vijanim oda 
tàni vatthüni di gha-dasáni) also used in this majjhima Sila." Gotama the 
recluse keeps aloof from such means of decorating and beautifying the 
person, According to Rhys Davids this i» not quite accurate. Out of the 
twenty items here mentioned, three (shampooing, bathing and the use of 
sunshades) were allowed in the Order. and practised by Gotama himself. 
Bathrooms and halls attached to them, are permitted by “Vinaya Texts’, II 
189; shampooing by Vinaya Texts II, 68, 297. The use of sunshades is 
permitted by Vinaya Text, II, 132-3, and is referred to Vinaya IN, 88, 274. 
Dialogues of the Buddha, Page-13. 


This majjhima Sila section also gives a list of low-talks or gossips 
(tiracchánakathà), and a vivid description of the manner in which the sophists 
or controversialists of that time carried on philosophical discussions after 
indulging in wrangling phrases (Viggahika), Some recluses and Brihmanas 
live on food provided by the faithful, continue addicted to such low 
conversation as for example. tales of kings (raja katha), of robbers (cora- 
katham), ministers of state (mahimatta katham), tales of war (senà-katham), 
of terrors (bhaya-katham), of battles (yuddha-katham), talk about foods 
(anna-katham) drinks (pána-katham), clothes (vattha-katham), beds (sayana- 
katham), garlands (málà-katham). perfumes (gandha-katham), talks about 
relationship (Ráti-katham), equipages (yàna-katham), villages (gima-katham), 
town (nigamakatham), cities (nagara-katham), countries (Janapada katham), 
tales about. women (itthi-katham), about heros (purisa-katham), gossip at 
street corners © (süra-katham visikha katham), places from where water is 
feiched (kumbatthana-katham), ghost stories (peta-katham), desultory talk 
(nánatta-katham), speculation about the creation of the land or sca (lokakkha 
yikam samuddakkhayikam); or about existence and non-existence (itibhava 
bhava-katham). Gotama the recluse holds aloof from such low conversation. 














40. Sambahanam. h is the rubbing of limbs with Mat pieces of wood 

Si. Digha-Nikiya, PTS Volt, Page 7 

‘52. Buddhaghosa takes thie word (literally strcet-talk) in the sense of talk about streets, 
wether ill or well situate. and whether the in inhabitants are bold or poor etc. 


2 
Some recluses and Brähmanas continue wrangling phrases about the doctrine 
and discipline, (dhammam-vinayam). Some recluses and Brahmans lives 
“on food provided by the faithful. continue addicted to taking messages, 
going on errands, and acting as go-betwcens: to wit, on kings, ministers of 
state, kshatriyas, Brahmanas, or young men, saying : Go there, come hither, 
take this with you, bring that from thence"? (raffiam ràjá-mahámattánam 
khattiyanam brahmaninam gabapatikánam kumáránam— ‘Idha gaccha, 
amutrāgaccha. idam hara amutra idam áharáti."** Gotama the recluse keeps 
aloof from such servile duties. Some recluses and Brihmanas live on food 
provided by the faithful, are tricksters (Kuhaki), droners out (lapaki), 
diviners (nemittikà), and exorcists (nippesikà), ever hungering to add gain 
to gain (lábhena ca labham nijigim-sitáro). Lord Buddha abstains from such 
deception and patter. Thus we see that the majjhima sila gives a vivid picture 
about ancient Indian culture. 














The Maha-sila portion in this Sutta has a bearing upon certain popular 
sciences, arts, and tactices mixed up with superstition. The list given includes 
aga or palmistry. It has also a bearing upon the knowledge of signs of bad 
and good, qualities in certain things of importants and of the marks in them 
denoting the health or luck of their owners e.g. those of gems, sticks, 

arments, swords, usu ete. It throws light on such practices of sooth-sayings 
and the art of fore-telling certain natural events by means of astronomical 
and astrological calculation. It has also a bearing on the fore-telling of seuh 
‘events as there will be abandant rain fall. It bears also testimony to the 
prevalence in the country of practices of such low arts and occultism as 
avahana-vivahana. 


‘Some recluses and Brahmans live on food provided by the faithful, earn 
their livelihood by low art, palmistry (angam),"" divining by means of omens 
and signs (nimittam)."^ auguries drawn from thunder bolts and other celesti 
portents (uppáda),” prognostication by interpreting dreams (supinam), 
fortune-telling from marks on the body (Lakkhanam),” auguries from the 

















SX. Dialogues of the Buddha, Kys Davids, Page 15. a 

54. Digha-Nikiiya, PTS Vol 1. Page & 

15 zaigran Se "te Boden gies sem |l nsn fs 
poa 

S6. Niminam. literally "marks: or gms’ 

57. Uppia, "the porters of the great oncs, thunder bolts falling. and so on says Buddhaghosa 

SN On the theory of dreams compare MiL. pp: 297-301. 

59 Lakkhanam. The commentator on this word as used in the very same connection at 
Jot. 1. 374 adds that W meam also the knowledge of good and bad marks on such 
persons. 


13 
marks on cloth gnawed by mice (müsikacchinnam)'^ sacrifices of Agni 
(aggi-homam).' offering oblations from a spoon (dabbi-bamam),? making 
offerings to gods of husks, of the red powder between the grain and the husk, 
of husked grain ready for boiling of ghee. and of oil, sacrificing by spewing 
mustard seeds etc. into the fire out of one’s mouth, drawing blood from one's 
right knee as a sacrifice to the gods. (thusa-homam kana-homam tandula 
homam sappihomam tela homam mukha homam lohita homam). The 
Mahisila section describes that looking at the knuckles etc. and after muttering 
a charm, divining whether a man is well born or lucky or not (añgavijja), 
determining whether the site, for a proposed house or pleasance, is lucky 
‘or not (vatthu vijjà), advising on customary law (khatta-vijà).^ laying 
demons in a cemetery (Siva-vijja), laying ghosts (bhüta-vijjà). knowledge 
‘of the charms to be used when lodging in an carth house (Bhüri-vijjà 
snakeecharming (ahi vijà). This section also deals with the poison craft 
(visa-vijjà). A the scorpion craft (vicchika-vijja),"* the mouse craft (müsika- 
the bird craft (sakuna-vijjà). the crow craft (váyasa-vijjà)/^ foretelling 
the number of years that a man has yet to live (pakkajjhánam), giving charms 
to ward off arrows (saraparittànam)," the animal wheel (miga-cakkam). 
This mahá-sila describes that types of low aris c.g. gems (mani-lakkhanam), 
staves (danda-lakkhanam); garments (yattha-lakkhanam), swords (as) 
lakkhanam), arrows (usu-lakkhanam), bows (dhanu-lakkhanam), other 
weapons (àyudha lakkhanam), women (itthi-lakkhanam), men (purisa- 
lakkhanam), boys (kumára-lakkhapam), girls (kumari-lakkhanam), slaves 














60. The allied superstition of thinking it unlucky to wear clothes gaawed by mice is laughed 
‘out of court in the Mangala Jätaka. No. 87. 

G1. Telling people that a sacrifice. if offered in a fire of such and such a wood. will have 
such and such a result 

62. Telling people that an oblation of such and such graine. butler, or so on. poured into 
the fire-from such and such a sort of spoon, will have such and such result. 

6 The Burmese MSS correct the rare khana into the familiar kbetta. Khetta-vijjà indeed 
occur at Ud. IL 9, and may just possibly there (in connection with wnting, arithmetic. 
Tables, ect.) be correct in the meaning of “laad-surveying. mensuration’. Buddhaghosa, 
though his explanation is corrupt, evidently understands the phrase in a sense similar 


upon 
Of paining a livelihood. Dialogues of the Buddha. Rhys Davids, Page. 18. fn 3 

64. Budihaghosa says curing or giving poison, or poison spells (compare Ath V. VI. 90, 
9A, 100). 

65. h moans simply curing the bites of these creatures 

66. Divining by the appearance and the cawing of crows 

67. Compare the Ambanho-vijjš at Sum 255 and below. p. 96 of the text 





14 
(disa-lakkhanam), slave girls (dāsi-lakkhanam). elephants (hatthi-lakkhanam), 
horses. (assa-lakkhanam), buffaloes (mahisa-lakkhanam), bulls (usabha- 
Jakkhanam), oxen (go-lakkhanam), goats (aja-lakkhanam). sheep (menda- 
Jakkhanam), fowls (kukkuta-lakkhanam), quails (vatttaka-lakkhapam). 
iguanas (godha-lakkhanam), carrings (kanoiki-lakkhanam), tortoises 
(kacchapa-lakkhanam), and other animals (miga-lakkhanam). Lord Buddha 
keeps aloof from such types of low arts. Lord Buddha says that some 
recluses and Brahmana live by wrong means such as soothsaying, to the 
effect that “The chiefs will march out. The chiefs will march back. The 
home chiefs will attack, and the enemies’ retreat. The enemies’ chiefs will 
attack, and ours will retreat, The home chiefs will gain the victory, and the 
foreign chiefs suffer defeat”. Dialogues of the Buddha, Rhys Davids, 
Page. 20. (Raññam niyyanam bhavissati, raññam aniyyánam bhavissati — 
Abbhantarinam raññam upayanam bhavissati, bāhirānam raññam apayánam 
bhavissati — Báhirámam raññam upayanam bhavissati, abbbantaránam 
raññam apayánam bhavissati — Abbhanitaránam raññam jayo bhavissati, 
hihiránam raññam parájayo bhavissati — Bahiránam raññam jayo bhavissati, 

abbhantaránam raññam parájayo bhavissati — iti imassa jayo bhavissati, 
imassa parajayo bhavissati) ^^ 


Lord Buddha says more that some recluses and Brahmanas live by low 
means (Hina vij that there will be an eclipse of the moon (canda-ggāho 
bhavissati). an eclipse of the sun (suriya-ggáho bhavissati), an eclipse of a 
star (nakkhatta-ggáha. bhavissat),”” aberration of the sun or the moon 
(Candimasurtyánam patha-gamanam bhavissati). the sun or the moon will 
return to its usual path (Candima-suriyánam uppatha gamanam bhavissati), 
(aberrations of the stars nakkhattánam patha-gamanam bhavissati), the stars 
will come back to their usual course (nakkhattànam uppatha gamanam 
bhavissati), a fall of meteors will be (ukki-pata bhavissati)”? a jungle fire 
Will be (dixiedaho bhavissati)”' an earthquake will be (Bhümi cálo bhavissati), 
the god will thunder (Deva-dundubhi bhavissati), "rising and setting, clearness 
and dimness, of the sun or the moon or the stars, or foretelling of each of 
these fifteen phenomena that they will betoken such and such a result 7? 
(evam-vipákam candima-suriyanakkhattinam uggamanam ogamanam 
samkilesam vodánam bhavissati).’* Lord Buddha more said in this Sutta in 
the Mahisila that some recluses and Brahmans live by low arts, such as 
68 DighaNikàya. PTS Vol. I. Page 9-10. 

69. Nakkhana, translated by Gogerly and Neumann a ‘planet’ Buddhaghosa ins 
KOP D E Yeah an in ek, 
na ` D 
the Buddha, Rhys Davids, Page - 20 fn. zi 

70 — ukká-páto. See Mà. 1. 374: Mil. 17%. 

71, Thunder and lightning. seconding to Neumann. 

72. Dialogues of the Buddha, Rhys Davids. Page 21 

73. Digha-Nikiya, PTS Vol 1, Page 10, 
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foretelling an abundant rainfall (subbhutthikà bhavissati). a deficient rainfall 
(dubbuthikà), a good harvest (subhikkham), scarcity of food (dubbhikkham), 
tranquillity (khemam). disturbances (bhayam), pestilince (rogo), a healthy 
season (Grogyam), counting on the fingers (mudda), counting without using 
the fingers (ganana)"*, summing up large totals (samkhanam),? composing 
ballads, poetizing (Kaveyyam). cauistry, sophistry (lokayatam).”® Some 
recluses and Brahmans earn by wrong means of livelihood, by low arts, such 
as — arranging a lucky day for marriages in which the bride or bridegroom 
is brought home (Avahanam),”” arranging a lucky day for marriages in which 
the bride or bridegroom is sent forth (vivahanam)” fixing a lucky for 
the conclusion of treaties of peace (samvadanam),”’ a lucky time for the 
utbreak of hostilities (vivadanam). a lucky time for the calling in of debts 
(samkiranam) a lucky time for the expenditure of money (Vikiranam), using 
charms to make people lucky (subhaga-karanam)," using charms to make 
people unlucky (dubbhaga karanam), using charms to procure abortion 
(viruddha-gabbha-karanam), incantations to bring on dumbness (jivhá- 
nittaddanam), incantations to keep a man's jaws fixed (hanusamhananam), 
incantations to make a man throw up hix hands (hatthábhijappanam). 
incantations to bring on deafness (kanna-jappanam), obtaining oracular 
answers by means of the magic mirror (àdàxa-pañham),"! obtaining oracular 
answers through a girl possessed (Kumari pafiham),". obtaining 
oracular answers from a god (deva-pañham). the worship of the Sun 
Gidiccupayhinam)™. the worship of the Great One (Mahat-upatthánam)"^. 

















74. Ganand, Buddhaghosa's comment on this i» akkhiddaká ganan, in contradistinction. 
to the last Itt evidently calculotion not broken up by uung the fingers. mental 
artnet: pure and simple 

75 Samkhdnam, literally “counting wp’. He who has the faculty of doing this can. on 
ooking at a wee. vay how many eaves it hae tays Buddhaghosa But the fist worde 
‘of his cominent are Youbttul He may perhaps mean calculating manies by meam of 
We rosary 

76, Usually rendered materialism. Bat itis quite clear shat this meaning is impossible in 
this connection. Milinda 174 

77, Compare the Sinhalese bina mamape in which the bridegroom is brought into the house 
‘of the bride's family. 

7H Compare the Sinhalese diga mamage in which the bride is sent out 1o live in the 
bridegroonrs family 

79. Samvadanam According to childers tis is a 
M sorcery. Buddhaghosa explains i ax astrology 

NO. Many such charms are preserved in the Atharva-veda 

|, Buddhaghosa made a god appear in the error and answer questions put. N 

Mr a aet coscepton o dard te god and make te miror ici ge pictas uf ic 
hidden events. The mirror is of metal 

82 Through a girl of good family and repute 

83. Such sun-worship is ridiculed in the Jitaka of the same name, No. 173 

M4. Boddhaghosa explains the Great One ax Maha Brahma 


ant. following Bornouf who call 
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bringing forth flames from one's mouth (abhujjalapam), invoking Siri, the 
goddess of Luck (Sir'-avháynam). Gotama Buddha tells us that some recluses 
and Brahmans earn money by wrong means such as : vowing gifts to a god 
if a certain benefit be granted (santi-Kammam), paying such vows (panidhi- 
Kammam). repeating charms while lodging in an earth house (bhüri- 
Kammam), causing virility (Vassa Kamrmam). making a man impotent (Vossa- 
Kammam), fixing on lucky sites for dwellings (Vatthu-Kammas), consecrating 
sites (Vatthu-parikiranam), ceremonial rinsings, of the month, ceremonial 
bathings. offering sacrifices, administering emetics and purgatives purging 
people to relieve the head“ acamanam mahápanam juhanam vamanam 
Virecanam uddha-virecanam adho-virecanam sisa-virecanam"* This Maha 
sila deals with oiling people's cars (Kannatelam), satisfying people's eyes. 
(nctta-tappanam), administering drugs through the nose (natthu Kammam), 
applying collyrium to the eyes (añjanam) giving medical ointment for the 
eyes (paccafijanam), practising as an oculist (sálákiyam), practising as a 
surgeon (sallakattikam), practising as a doctor for children (dáraka- 
tkicchá), administering roots and drugs (mülabhesajjánam), administering. 
medicines in rotation (anuppádánam osadhinam patimokkho). 


Thus we may say that the Brahmajila Sutta gives us much informations 
about the mode of life, social, culture and economic condition including 
different types of professions in ancient India through the cüla, majjhima 
and mahá-sila. 


During the life-time of the Buddha there were several types of 
philosophical views in India which were described as wrong views- they are 
in certain respect different from those preached by the Buddha. In the 
Brabmajdla Sutta. those views or Ditthis are traditionally known as the sixty- 
two view points (Dvasatthiyo ditthiyo) in the Buddhist literature. The aim 
was 10 educate the disciples of Buddha in those theological expositions. 
Of the sixty-two views, the first eighteen refer to the speculation about the 
past, Pubbantakappika (skt. Purbantakalpika), and the remaining forty-four 
to those about the future. Aparantakappika (skt. Aparantakalpika). All the 
wrong views of philosophical speculations originated owing to the ignorance 
of time pubbanta (priority) as they deal with the ultimate beginning of the 
world and the soul and aparanta (posteriority) as they deal with the ultimate 
end of the world and the soul. These views were considered and criticised 
by the Buddha. According to the Buddha these are not exactly erroneous 
or false views, but they are not comprehensive. They are only partial or 
fragmentory views of truth and reality. So they fall short of perfection and 
da not gain the ultimate goal or final emancipation. 


5 Dialogues of the Buddha. Rhys Davids, Page 25 
 Digha-Nikáya, PTS. Vol. i Page 12 














7 

All of the views described in the Buddhist texts, whether Hinayánic or 

Mahäyänic, are wrong (miccháditthi) and are attributed to people's natural 

inclination of adhering to the heresy of individuality (sakkiyaditti), consisting 
in regarding the body or any particular elements of its soul.” 


Table of 62 ditthis in the Brahmajála Sutta. 


1. Pubbantakappika :— 
a) Sassatavada — based on 4 grounds 
b) Ekaccasassatavada — based on 4 grounds 
€) Antünantikaváda. — based on 4 grounds 
d) Amarávikkhepikaváda — based on 4 grounds 
©) Adhiccasamuppannikaváda — based on 2 grounds 


Tod — TE diuhis 
2. Aparantakappika :— 
f) Uddhamaghatanika 
i) Safiivada of: 
M) Asafifiivada - 
iii) Nevasafifii-násaffiváda: 







3) Ucchedavšda 
h) Ditthadhammanibbinavada 





Toa — 


Pubbantakappika = 18 ditthis + Aparantakappika = 44 ditthis 
= Total 62 ditthis 


Lord Buddha tells in this Sutta that there are other things which are 
profound (gambhira), difficult to realise (duddasi). hard to understand 
(duranubodha) tranquillising (santa), sweet (panita), not to be grasped by 
mere logic (atakküvacarà), subtle (nipund), comprehensible by the wise 
(pandita-vedaniya).* The Buddha realising these dhammas sees them directly 

“Thomas. Life of Buddha. p. 202 M. Vr, pp. 340. 301 
V Sepe paaral aream. Sumus BV. p. 287 ` im ditus 
sakkyadiqhiya sari honti sce also Patis. 1. pp. 149-150 
B. The corresponding Sanskrit terms occur at Divyavadina. p 492 No doubt the reading 
there ought to be nipuno. 
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‘There are recluses and Brahmanas, who reconstruct the ultimate beginnings 
of things, whose speculations are concerned with the ultimate past and who 
on eighteen grounds put forward various assertions regarding it. 


1. Sassataváda i.e. Eternalists ; 

Four kinds of Sassatavàda (those who hold that the self or soul and the 
Universe are eternal). 

Some recluses and Brahmans arc Eternalists (Sassataváda), they proclaim 
on four grounds that both the soul and the world are eternal. (eke Samano- 
brahmand sassataväda, sassatam attànañ ca lokañ ca paññāpenti catuhi 
vouthaniy” 

Some people on account of their spiritual advancement develop the 
power (abhififia) of remembering their former births (pubbenivásánussati), 
up 10 a certain number. The rectuses and Brahmans by means of ordour, 
of exertion, of application, of earnestness, of careful thought, he calls to 
mind his many dwelling-places — “in one birth, or in two, or three, or four, 
‘or five, or ten, or twenty. or thirty, or forty, or fifty or a hundred, or a 
thousand or in several hundreds or thousand or laks of births —“ekam pi 
jütim dve jätiyo tisso pi jätiyo catasso pi játiyo pañca pi játiyo dasa pi jā 
-tiyo visanm pi jätiyo timsam pi jätiyo cattarisam pi jātiyo paññásam pi 
Jitiye jäti-satam pi játi-sahassam pi jäti-sata-sahassam pi anekáni pi jiti- 
*atáni anekáni pi jati- sahassáni anekámi pi játi-sata-sahassáni."! He recalls 
such “I had such and such a name, was of such and such a lineage — and 
caste,” lived on such and such food, experienced such and such pains and 
pleasures, had such and such a span of years. And when I fell from thence 
1 was reborn in such and such a place under such and such name, in such 
and such a lineage and caste, living on such and such food, experiencing 
such and such pains and pleasures, with such and such a span of years. and 
when I fell from thence 1 was reborn here?" (Amutrásim evam-namo evam. 
goto evam-vanno evam áháro evam sukho-dukkha-patisamvedi evam-àyu- 
Pariyanto, So tato cuto amutra upapádim.” J” They may be divided into 
three classes in accordance with the number of births that can be remembered. 
by them, “The fourth class refers to those persons who arrive at the conclusion 
that the world and the soul are eternal by means of logic and reasoning only, 
In short. the memories of the past and future existences, according to the 


59. CE Samyona, IN, p. 40 : Athana. 

90. Dipha Naya PTS. Vol. 1, Page 13. 

9I. DighaNikáya. PTS Vol I, Page IA 

92. Vanna. Inerally, ‘colour’ M in no doubt refers to the caltivo vann mentioned so often, 
r ay n re. Khana Bram, venas and Suddas — wee 
erwands hardened imio car. Scc JR A S. 1997, PP. 180.190, 

O1. Dialogues of the Buddha. Rhys Davids. Page 27. 

94. DighaNikáya, PTS Vol. L. Pape iy 
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Sutta, make a person a Sassatavšdin for he thinks that the world has been 
rolling on from eternity and will be rolling on for ever and that he will be 
horn again and again" "* Lord Buddha tells us in the Brahmajala soul is 
eternal and Sutta that the world, giving birth to nothing new, is stedfast as 
a mountain peak, as a pillar firmly fixed. and that though these living 
creatures transmigrate and pass away, fall from one state of existence and 
spring up in another yet they are for ever and ever.“ (Yathà Sassato atti 
«ca loko ca vañjho kiitattho esikattha yitthito, te ca sattë xandhávanti samsaranti 
cavanti upapajjanti, atthitveva sassati-saman r)” Sassata in the Pali 
Nikáyas does not bear the metaphysical sense. It is used in the Upanisads 
while speaking of the great Átman. The Sassatavádins, according to the 
Nikaya's, are those who take atti or self as onc of the five Khandhas or 
something apart from them and hold that it continues for ever and without 
any change. In the Majjhima Nikiya™ according to the Sassatavadins, the 
self (atti) the speaker, fecler, and enjoyer of the fruits of good and evil 
actions (kamma), is permanent (nicca), fixed (dhuva), eternal (sassata), 
unchangeable (aviparinámadhamma), and is sted-fast like so-called eternal 
‘objects, viz., the sun. moon, ocean, earth and mountain. In Buddhism the 
Ksanikavada and the denial of a permanent entity are not prepared to admit 
that the identical being fects the consequences of his action. which as the 
Nidána-samyutta asserts, would make them Sassata vadins.'® Besides this, 
the Sassataváda also bears resemblance with the Sankhya school of 
philosophy, According to this school, there are two ultimate realities whic! 
are eternal, the Purusa and the Prakriti, the former corresponding to Atti 
and the latter to Loka. The difference is that in the Süñkhya there is no God 
and the primeval Prakriti is eternal. The souls have a separate existence of 
their own and continue to exist for ever in infinite numbers. According to 
the Sassatavádins, the soul is an active agent while the Puruya i» eternal, 
atta of the Sá&khya is an inactive onlooker. The active agent being Ahañká 
ra, the principle of individuation, issues out of the Prakriti or matter in its 
primordial form. The eternal Loka of the Sassatavádins i» the evolved world 
in its variety. 

















95. Barly Monastic Buddhism. N Dun. Vol 1 Page 49 
Digha. IIL p. 109-110 - Atitam kho aham addhánam jánámi, savanti pi loko, anágam 
ca kho aham addhinam janim) samvattissati và ti 

Dialogues of the Buddha. Rhys Davids. Page 28 
Digħa-Nikäyä, PTS Vol 1, Page 14 

Majjhima. 1. pp. 98. 182 IV, p. 400. 

Majjbima, 1, p. & Papoftcasindant, p. 71 

Sarpyutta, Il, p. 20 So karoti so patisamvedy tit kho kawapa Sito vato sayamkatam 
dukkhan ti in vadam sassatam ctam paret 

Cf. M. Vr. p. M4, see infra. 

Also Franke, Digha (rami). p. 23 
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According to Hindu philosophy the soul is also matter nourished by 
constant flow of conscious current or "Caitanyadhar" and the soul is not 
wholly lost with the destruction of the body. It transmigrates from body to 
body under different cover in different set up, Death means absence of the 
soul and complete emancipation of the "Caitanyadhar'. The Sassataváda as 
envisaged in the Brahmajila Sutta is similar and complementary to the 
above doctrine. 

The first three grounds of the Sassataváda are really based on yogic 
exercises and are not comprehensible to layman, The arduous course of 
meditation practised by a recluse. open out to him the happenings of his 
previous births. He recalls what was he, where he lived, whether he suffered 
or enjoyed in his previous births. Thus he comes to know the continuity and 
eternity of the soul and the world is always transforming. It is a conclusion 
drawn directly from personal experience and spiritual revelation. The fourth 
category belongs to the conclusion. It maintains eternity of the soul and the 
world is based on logical reasoning. Like all other theological controversies 
creates a row, and it remains a speculation only. This fourth or last type 
 Sassatavidins conclude that. “Eternal is the soul, and the world, giving 
birth to nothing new, is stedfast as a mountain peak, as a pillar firmly fixed; 
and these living creatures, though they transmigrate and pass away, fall from 
‘one state of existence and spring up in another, yet they are for ever and 
ever." 9! The second and the third case they recalls previous births thus calls 
to mind a longer period up to ten world acons.'® (The fourth and the last 
type of the Sassatavada's reasons are not available in the text in details) 


2. Ekaccasassataváda : 

Four kinds of Ekaccasassataväda (Partial Eternalists), Le, those 
Who hold that the self and the universe are eternal in some respects and in 
some not. According to the first type of Ekaccasassataváda, there are some 
recluses and Brahmins who maintain that the world passes away after the 
lapse of a long period and all beings are reborn into the Abhassaraloka, 


(A) Abhassará : Accroding to the cosmogonic speculations of the 
Buddhists, as also of some of the upanisadic teachers," there were in the 
beginning no beings and the first to appear were the Abhassari gods, 
capable of taking shape at will,! feeding themselves only with joy (piti), 


"Dialogues of the Buddha. Rhys Davids, Pape 29 
102. Samatta-vivattam (rolling up and evolution, from vatt, to turn). 
It is the period of the gradual disintegration and conformation of a world. Sumarigala 
Milsini 1. p. 10: pakatiya mibbottasottSnayy natthitaya suam. Tai up. 11. 7: asad 
qa sam agra ait Tato vai nad aya See D 
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self-luminous (sayampabhá), moving about in the sky and getting all that 
they desired ! (Hoti kho so. bhikkhave, samayo yam kadici karahaci 
dighassa addhuno accayena ayam loko samvattati. Samvaltamáno loko 
ycbhuyyena satté Ábhassara-samvattanikà honti. Te tattha honti manomayã 
piti bhakkhá sayampabha antalikkhacará subhattháyino, ciram igham 
addhánam titthanti)! "When sooner or later, this world system begins to 
re-evolve. When this happens the Palace of Brahma appears, but it ix empty. 
And some being or other, either because his span of years has passed or 
his merit is exhausted, falls from that world of Radiance, and comes to life 
in the Palace of Brahma. And there also he lives made of mind, feeding on 
joy. radiating light from himself. traversing the air, continuing in glory; and 
thus does he remain for a long period of time." (Hoti kho so, samayo 
yam kadáci karahaci dighassa adhuno accayena ayam loko vivattati. Vivattami. 
ne loke suññam brahma vimánam patu-bhavati. Ath aññataro salto ayukkhayis 
vä puññakkhayá và Abhassara kiya cavitvá suññam Brahma-vimánam 
upapajjati. So tattha hoti manamayo 





After dwelling there so long alone, a dissatisfaction arose within him. 
He thinks that other beings might come to join him in this place. Other 
beings fall trom the world of Radiance and appear in the Palace of Brahma 
as companions to him and in all respects like him. 


(Tassa tatha ekakassa digha-rattam nibbusitta anabhirati paritassand 
uppaijati : "Aho vata aii pi sană itthattam ágaccheyyun" ti. Atha aññatare 
pi sauā àyukkhayá và puññakkhayá va Abhassara kiya cavitvá 
Brahmavimanam upapajjanti tassa sattassa sahavyatam. Te pi tattha honti 
manomayà piti-bhakkhà sayam-pabha antalikkhacara subhajthayino, ciram- 
digham addhánam tithant)."” The one who was first reborn thinks "I am 
Brahma, the Great Brahma, the Supreme One. the Mighty, the All-seeing, 
the Ruler, the Lord of all, the Maker, the Creator, the Chief of all, appinting. 
to each his place, the Ancient of days, the Father of all that are and are to 
be." (Yo so satto pathamam upapanno tassa evam hoti : Aham asmi 
Brahma Mahà-brahmá abhibhi anabhibhüto affiad-atthu-daso vasavatti issaro 





105. Digha IH. p. BES. 
106. Digha-Nikàya, PTS Vol-l. pp. 17. 
107. Dialogues of the Buddha. Rhys Davids. Page 3 
108. Digha Nikaya: PTS Vol. I, Page 17. 
äyukkhayà va poññakkhayë cf. Gili IX. 21 
Te tam bhoktvà svargalokam. vntan 
Ksine puoye martyaloham vitann 
Early Monastic Buddhism. N. Dutt Vol. 1 page S2 
109. Dipha-Nikiya. PTS Voll. pp 17-18 
110. Dialogues of the Buddha. Rhys Davids, Page 1 
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Katta nimmátà settho safjita vasi pita bhüta-bhavyánam Maya ime sattá 
nimmità).'"! At this the first being thinks that he is the Brahma, the great 
Brahma, other beings are created by him. The other beings who are reborn 
into this world, think that he must be Brahma, for, he is born first. He is 
eternal. He is lord and originator (issaro kattë nimmàáltà).!!2 The text says 
further that in course of time, some of these beings happened to be reborn 
in the mortal world and through meditation and such other practices could 
visualize their former existences up to theif birth in the Brahma world and 
gave out the view that Mahibrahma, who existed when they were first born, 
is the creator of all beings and is eternal (sassata), who were born after 
Mahibrahmi were created by him and hence impermanent (asassati), 
According to Buddhaghosa, the Abhassaras are so called because radiance 
spreads from their bodies in all directions, like flames from a torch 
(dandadipikaya acciviya etesam sarirato abhi chijjitva chijjitva patanti viya 
Dictionary of Pali Proper names, G.P. 
Malalasekera, Vol. 1, Page 279-280. "This doctrine naturally reminds us 
‘of the Upanisadic speculations about the creation of the world by Brahma 
the Prajápati, the Primeval Being. who by reflection produced fire, which 
(in its turn produced fire), which in its turn produced water, which again 
produced earth (food or matter). Through these three elements the Primeval 
Being produced the whole universe. According to the Chandogya Upanisad 
the created things and beings are mere appearances hence evanescent, while 
the real, ie. the eternal things are the Primeval Being and the three above 
mentioned elements." ^ 


(B) Khiddápadosikà : "This class of partial eternalists holds that the 
Nimminarati, Paranimmita-vasavatti and such other gods, who are not given 
to excessive pleasure and enjoyment (khidda), exist eternally, while others 
do not. The reason assigned is similar to the previous one, some of these 
gods were reborn in the mortal world, where through meditation and other 
practices they remembered their former births up to the Khiddápadosika- 
deva stage and not further"! “Those gods who are not immoral by 
Pleasure are stedfast, immutable, eternal, of a nature that knows no change, 
and they will remain so for ever and ever. But we who fell from that state, 




















IH. Digho-Nikaya, PTS Volt, pp. 
112. Mahabrahmd is described in the Pali texts as - abhibhi anabhibito afiiadatthu-daso 
*asavaqti issaro kattà nimmátà settho «ajitd vast pits bhizabhavyánam (the supreme, 





Early Monastic Buddhism. N. Dutt. Page 52-53. 
See Ranade, Constructive Survey of Upanisadic philovophy, pp. 85-87. 
144. Early Monastic Buddhism. N. Dutt, Vol. 1. page SA 
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having lost our self-control through being debouched by pleasure - we have 
come hither as being impermanent mutable, limited in duration of life! 
"Ye kho te bhanto devi na Khiddipadosika te na ativelam hassa-khiddá- 
rati-dhamma sama panna viharanti. Tesam na ativelam hassa khiddi-rati 
dhamma-samapanninam viharanti sati na mussati, satiyà asammosá te devi 
tamhá kaya na cavanti. niccà dhuva sassatá aviparinima-dhamma sassati- 
samam tath eva thassanti. Ye pana mayam ‘ahumha khiddá-padosikà te 
mayam ativelam hassa-khidda-rati dhamma-samapanna vibarimha. Tesam 
no ativelam hassa-khidd rati-dhamma-samipanndnam viharatam sati mussati, 
*atiyá sammosa eva mayam tamhá kaya cutà aniccá addhuva appayuki 
cavana-dhammá itthattam gata i" "^ 


(C) Manopadosika : ''7 This class of partial cternalists believe that the 
Cátummahárájikà gods, who do not bear ill-will towards one another, exist 
eternally, which those, who are not so, fall from that state and are impermanent. 
They called up to their existence as Cátummahárájikà gods. They said to 
himself. “Those gods who are not debouched in mind do not continually 
burn with envy against each other. so their hearts do not become evil 
disposed one towards another. nor the bodies feeble and their minds imbecile. 
‘Therefore they fall not from that state; they are stedfast, immutable, eternal, 
of a nature that knows no change and they will remain so for ever and ever. 
But we were corrupted in mind, being constantly excited by envy against 
‘one another. And being thus envious and corrupt our bodies became feeble 
and our minds imbecile, and we fell from that sate, and have come hither 
as being impermanent, mutable, limited in duration of life."'"* (So evam 
áha : "Ye kho te bhanio dev na Manopadosika te na ativelam aññamaññam 
upanijjhiyanti. Te na ativelam aññamaññam upanijjháyan tà aññamaññamhi 
cittani nappadüsenti. Te aññamaññam hi apadutiha-città akilanta-káyü akilanta- 
città, Te devà tamha käyä na cavanti, nicca dhuva sassati aviparinam: 
dhamma sassati-samam tath’eva (hassanti. Ye pana mayam ahumha Mano- 
padosika te mayam ativelam aññamaññam upnijjháyimha. Te mayam ativelam 
aññamaññam upanijjbayantà aññamaññamhi cittàni padüsimha. Te mayam 
aññamaññamhi paduttha-città kilanta-àyà kilanta città eva. Mayam tamha 
kiya cutá anicea addhuva appayaka cavana-dhamma itthattam agata ti) 
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(D) The Takki Ekaccasassatikas : The fourth class were the logicians 
who arrived at the conclusion that the soul (= citta = mano = vififiana) is 
permanent, unchangeable, steadfast and so forth, while the body is not so. 
The soul is described as pure (suddha), tranquil (sánta), eternal (sásvata), 
great by itself (sve mahimni). and making the body living (anenedam 
sariram cetanavat (pratisthápitam).'? Sassatavada and Ekaccasassatavada 
are based on one of the six abhififias (higher powers) attained by the Arhats, 
Viz... the Pubbenivásaññana (knowledge of former births). This power may 
be attained by a person by concentration of mind, but without fully developing. 
insight into the truth. which is essential condition of Arhathood. These 
persons (meditators) who have not yet obtained the Arhat stage, but have 
acquired the power of recalling some of their former births, think that they 
have known the ultimate beginning and end of existence. according to their 
‘own experience. “Some recluse or Brahman is addicted to logic and reasoning, 
He gives utterance to the following conclusion of his own, beaten out by 
his argumentations and based on his sophistry : "This which is called eye 
and ear and nose and tongue and body is a self which is impermanent, 
unstable, not eternal, subject to change. But. this which is called heart, or 
mind, or consciousness is a self which is permanent, stedfast, eternal and 
knows no change, and it will remain for ever and ever”! (^Idha, bhikkhave, 
ckacco samano và bráhmano và takki hoti vimansi. So takka-pariyahatam 
vimahsinucaritam sayam — patibhánam evam áha : “Yam kho idam vuccati 
cakkhun ti pi sotan ti pi ghinanti pi jivhà ú pi kayo ti pi ayam atta anicco 
addhuvo asassato viparináma dhammo. Yah ca kho idam vuccali cittan ti 
xà mano ti và viáfiam ti và ayam atta nicco dhuvo sassato aviparináma 
dhammo sassati-samam tath'eva thassatiti.)?* 


The remaining two classes of speculations, the logicians. one holds the 
soul and the world to be eternal. and the other holds the soul to be eternal 
but not the body, have been passed over in the Brahmajila Sutta with the 
remarks that opinions are sometimes formed by the logicians who depend 
purely on reasoning and not on meditation. 

3) Antinantikavada : 

Four kinds of Antánantiká i.c. limitists and unlimitists = Anta + Ananta 

a) the world is limited in extent and circular in shape: 

b) the world is unlimited in extent and is without any end; 

©) the world is limited upwards and downwards but unlimited breadthwise; 














120. Maitri W pp. 3-4 
M pasas Mpp: 3-4 Kawika and other Upanisade see Oldenberg, Die Lehre 
Ranade. Constructive Survey of Upanisadic Philosophy. p. 134. 

121 Dialogues of the Buddha. Rhys Davids. Page 34. 
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d) the world is neither limited nor unlimited. 


In the first case Finite is the world. Since I, by means of ardour of 
exertion of application of earnestness of careful thought, can reach up to 
such rapture of heart that, rapt in heart, 1 dwell in the world perceiving it 
to be finite... 


(Antava ayam loko pari vatumo. ... tathà-rüpam ceto-samádhim phusimi 
yathà samihite citte antasaññi lokasmim viharami.”* The second case is the 
Infinite, the world without a limit. 


(antànantikà antánantam lokossa pafiiapenti).'** The third case is that 
the world limited in the upward and downward directions, but infinite 
across. 





(Tatiye ca bhonto samana-bráhmar kim amma kim árabbha antinantika 
antánantam lokassa paññāpenti? 

Idha, bhikkhve, ekacco samano và bráhmano và àtappam anváya 
padhánam anváya anuyogam anváya appamádam anváya sammá-manasikaram 
anvàya tathá-rüpam ceto-samádhim phusati yathá samáhite citte uddham- 
adho anta-saññi lokasmim viharati, tiriyam anantasaññi '?* 

In the fourth case. some recluse or Brahman is addicted to logic and 
reasoning. According to them the world is neither finite nor yet infinite. 





(Catutthe ca bhonto samaga-brahmai 
antünantikà antánantam lokassa paññápenti? 

dha, bhikkhve, ekacco samano và bráhmano và takki hoti vimafsi. So 
takka-pariyahatam vimansanucaritam sayam patibhánam evam áha : ` “N` 
evayam loko antavá na panánanto 7 
4) Amarávikkhepikaváda = 

Four kinds of Amaravikkhepikas. "* i.e. evasive disputants. 


kim gamma kim ärabbha 








123 Dighi-Nüáya. PTS Voli, pp. 22 
124 Digha-Nikáya PTS Voll, pp 23 
125. Digha-Nikáya. PTS Volt, pp 23. 
126. Amari, a kind of slippery fish, an cet only in expression. 


amará-vikkhepika cel-wobbler, one who practices eel-wrigeling. Vikkhepa “Oscillation 
like a fish“. In English idiom “a man who sits on the fence" D.I. 24, M. I. S21. The 
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Firstly, there are some recluses and Brahmins who cannot distinguish to 
draw a linc of demarcation between good and evil deeds. When any question 
arises about good and evil, they cannot give categorical answer. That will 
produce in their mind either conceit and pride, or ill-will and hatred !2? Both 
‘of which will be a hindrance to their spiritual progress. Secondly, some 
recluses and Brahmans who are wriggle like cels (Amarávikkhepika) 
contradict, they bear ill-will or hatred and this fact proves that they were 
wrong and guilty of speaking a falsehood, and hence would create a 
hindrance to their spiritual progress. 


He follows the hindrance of Amari (cel-wriggling). He thinks that “I 
neither know the good. as it really is, nor the evil. That being so, were T 
{© pronounce this to be good or that to be evil, I might be influenced therein 
by my feelings or desires, by ill will or resentment. And under these 
circumstances I might be wrong; and my having been wrong; might cause 
me the pain of remorse; and the sense of remorse might become a hindrance 
to me." (Tassa evam hoti - “Aham kho idam kusalan ú yatha-bhutam: 
nappa-jånàmi, idam akusalan u yathá-hhútam nappajánámi Ahañ c’eva kho 
pana idam kusalan ti yathá-bhútam appajánanto, idam akusalan ti yathá- 
bhütam appajananto, idam kusalan ti và vyákareyyam idam akusalan ti vå 
vyakareyyam, tattha me assa chando và rágo và doso và patigho và. Yattha 
me assa chando và ràgo và doso và patigho và tam mam" assa musá, yam 
mam! assa musi so mam" assa vighàto Yo mam’ assa vigháto so mam 
antariyo ti)" He should however obstinately adhere to his own view and 
not accept the view ax corrected by his opponents, he has upādāna (cause 
for rebirth) and it would also be a hindrance to his further spiritual progress, 

‘The third and fourth classes of Amarivikkhepikas are those who are 
afraid of facing a well-trained logician with any positive opinion about good 
and evil. This ill-will would also be hindrance to their spiritual progress. 
Amaravikkhepikas, were in the eyes of the Buddhists men of weak intellect 
and deluded and incapable of being thorough brahmacárins. Hence they 
were not capable of attaining the highest truth. Sañjaya Belatthiputta, one 
Of the six heretical teachers. was the supporter of Amaràvikkhepikavšda ! 2 








27. Chando-dubbalarigo- rigo = - = 
D ‘ripe = balava råga: daso = duhbala-buidho. patigho = balava- 


42A. Dialogues of the Buddha. Rhys Davide. Page 37-38. 
129. Digha-Nikiya PTS VoLI, pp 2425. 

130 Pre-Buddhistic Indian Philosophy I M. Marua, p. 329. 
TM. Majjhima, 1, p S21. 

132. Early Monastic Buddhism. N Dun page. 3940. 
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It is not improbable that these Amarávikkhepikas were the fore-runners of 
the Naiyàyikas who very often indulged in slippery arguments (vitandá)! `" 
5) Adhiccasamuppannikaváda : 

Two kinds of Adhiccasamuppannikaváda i.e Fortuitous Originists. There 
are some thinkers who hold that the soul and the world originate accidentally 
without any cause (adhiccasamuppannika) ^ There are some recluses and 
Brahmans who are Fortuitous Originates (things happen fortuitously without 
any cause or condition and have nothing to do with soul), they in two ways 
maintain that the soul and the world arise without a cause. (eke samana- 
brühmapà adhicca-samuppanniki, adhicca-samuppannam attinah ca lokañ 
ca paññápet; dvihi varthühi. Te ca bhonto samana brahmana kim ágamma. 
kim árabbha adhicca-samuppannikà adhicca-samuppannam attánañ ca loka 
sa paññäpenti?)"™. It may also be called yadrech (doctrine of chance). 
There are some meditators who take up Vayo-kasina'" for meditation and 
then they reach the fourth stages of Jhána. they think that mind is the source 
‘of all troubles, and so, they induce a state in which mind does not function. 
They should die when thus they meditate, they are reborn as ' Asa&ifasata 
gods. Some of these again fall from that state by developing saññá and are 
reborn in the mortal world. In this World some of them practise meditation 
and develop the power of recalling former births. Their memory does not 








1M. Harty Monastic Buddhism. N. Dun Vol i Pape 65 

VM, In the Samyuqa 1}. p 20M is said that Kassapa once aikoi Buddha wherher 
misery Ww uncaused amd. not due w ome» own and other's actions (axayam kiram 
aparamkaram adhiccasamupponnam dv khan m) Soe sho Digha. UL p 139 Barty 
Monastic Buddhism, N Dui. Yat |. page 6S fn Addwcca-vamuppanaki, This 
fadhicea which must be distinguished from the other adhicea, derived from adhryan 
occurring at Ját HL 218 = IV. 301) recor at M.I, 443. whene H is opposed in the sense 
‘of occasional" to ehiunha ot M !, 442 10 the sense of "habitual" Udina VI. 5 throws 
Wight on ite wse here. Mw there associated with words meaning ‘neither self-oeiginated. 
mo created by others’. h u explained by Buddhaghesa on our passage Sum. 1. 11K) 
a» “springing vp without à came The derivation i» dubiti. 

19S. Diya Naya. PTS. Volt. pp 25 

1G Vis M. p. 172: Mandy s Manowal of Buddhism. p. 10. 

137. They spring into being in this wise. Sane ome of the Rrahuman ascctice having practised 


Nave form only, and neither sensanons mor cas nes prcsdigesitions nor comciouimen 
‘So long as the power of the Jina lasis, vo Tong do they last. Then an idea occurs to 
them — the idea of rebirth im this world — and they straightway die Dialogues of 
the Buddha, Rhys Davids Page 41. fm 2 

(asayamkaram aparamkóram adhi aramuppannam duthhan 0) 

Early Monastic Buddhism. N. Durt, Vol. I. pape 65. 





28 
go beyond the Saññuppäda state, ie. the time of their fall from their position 
as Asañña-sattá gods, and so they tell that the soul and the world originate 
without any cause and condition 

The second class of Adhicca-samuppannikas comprises those who arrive 
at the above-mentioned conclusion through argumentations, and based on 
his sophistry. The soul and the world arose without a cause. (Idha, bhikkhave, 
ckacco samano và brihmano và takki hoti vimañsi, So takka-pariyahatam 
Vimansánucaritam sayam-patibhánam evam aha : Adhicca-samuppanno atti 
ca loko cati).' "As a parallel to this doctrine, we may refer to the 
Lokáyatikas or Bárhaspatyas who hold that the happiness and misery of 
persons are brought about by the laws of nature, and that there is no other 
cause. It was by an accidental combination of elements that the living beings 
such as a peacock of variegated colours or a human being is born. The 
conceptions of heaven and hell, merit and demerit. and so forth, according 
to them, are creations of designing minds." The doctrine of Ajita 
Kesakambalin is similar to Adhiccasamuppannikavàda. According to him, 
there is no cause and condition for the purification of a person and hence 
there is no need for exertion. He says that a person can change his life 
through performance of rituals or practice of asceticism." 


The Pubbantakappikas according to the Digah-Niküya are number 
eighteen from the Sassataviida to the Adhicca-samuppananikaváda and the 
Aparantakappikas according to the Digha-Nikiiya are number forty-four 
from the Uddhamghátanikas to the Ditha-dhamma-nibbanavada, We have 
already discussed eighteen Pubbantakappikas now we discuss the fortyfour 
Aparantakappikas one by one. 

The recluses and Brahmans reconstruct the ultimate beginnings of things, 
whose speculations are concerned with the ultimate past, and who on cighteen 
grounds put forward various assertions regarding the past"! (Ime kho te, 
‘Samana-brahmana pubbanta-kappika pubbantinuditthino pubbantam 

















138. Digha-Nikiya. PTS Vol-l. pp. 29 

139. Early Monastic Buddhism. N Dutt, Vol. 1. page 66. 

140, Ip the Digha-Nikiya, PTS Vol-l, pp. 30. the five classes of thinkers including the 
Antinantikas dealt with before arc called Pubbantakappikas (i.e. those who speculate 
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ürabbha ancka-vihitàni adhivutti-padani abhivadanti atfhádasahi vatthi 

‘Some recluses and Brahmans arrange the future, whose speculations are 
concerned with the future, and who on forty-four grounds put forward 
various assertions regarding the future”! (Eke samana-brahmana aparanta 
kappikà aparantanudit{hino, aparantam árabbha anekavihitáni adhivutti- 
padáni adhivadanti cutucattà risáya vatthà hi)! 


6) Uddhamaghatanikavada : 


Sixteen kinds of Uddhamághitanika-safifivàdins, i.e. those who believe 
in the existence of a conscious soul after death.'4* 





a) Soul is material (rūpi) !2 and remains healthy and conscious after 
death (aroga param maraná saññi). This opinion was believed by the 
Ajvikas. It has some bearing upon the doctrine of Syitvida in Jainism. 


b) Soul is non-material (arüpi ) but remains healthy and conscious after 
death. According to Buddhaghosa "this view is due to the meditator reaching 
the Arüpasamapatti stage and confusing the nimitta (object of meditation), 
of Arüpasamápatti with atti soul. Jainas also describe their soul (Jiva) as 
non-material (arüpa) and formless amira.'*” 





The next six views are more or less stereotyped combinations of less. 
stereotyped combination of rūpi and arüpi, anta and ananta. These are as 
follows :— 

The soul after death — 

c) It is both material (rüpi) and non-material (arüpi), 

d) It is neither rüpi nor arüpi 

©) It is finite (anta) 

P) It is infinite (ananta) 

8) It is both antaván (finite) and anantavan (infinite). 

h) It is neither antavan (finite) nor anantavën (infinite) 








142. Digha-Nikiya, PTS Vol L. Page 30 

143. Dialogues of the Buddha. Rhys Davids. Page 43. 

144. Digha-Nikiya, PTS. Vol. 1, Page 30 

14S. Digha-Nikáya, PTS Vol. 1, Page M Mojjhima Nikiya, Vol. I. p 229. 

à. "Rüpa' is usually translated as “form’ On the basis of the connotation of 

M EN in nar is N Due wata ld etme by te wordt” n 
the Buddhist cosmological speculations. “ripodhit,” means not "the world of forms", 
but the "material world" Likewise `Arupadháru` means not the “world of the formless” 
but the “non-material world 

147. Pre-Buddhistic Indian Philosophy. B.M Barua, Page 309. 
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‘The soul after death — 
1) It is conscious in respect of one object (ekatta)'* 
j) It is conscious in respect of many object (nànatta)'** 
k) It is conscious in respect of limited elements (paritta) ^ 
V) It is conscious in respect of unlimited elements (appamana)!*! 
m) It is quite happy (ekanta-sukhi ) 
n) It is quite unhappy (ckanta-dukkhi) e.g. when a being is in hell. 
©) It is both — i.e. quite happy and unhappy. 
p) It is neither — i.e., not happy and not unhappy. 

("Rüpi anā hoti arogo param maraná saññi" ú nam paññäpenti 
"Arüpi atti hoti arogo param marana saññi ti nam paññāpenti. “Rupi ca 
" N'eva rūpi nàrüpi......" Antavà atta hoti...... "Anantavà 
"Ekatta saññi 


jd "Appamünasafifi.."Ekanta- 
hoti "Ekanta-dukkhi....."Sukha-dukkhi ....."Adukkham-asukhi 
atté hoti arogo param maraná saññi” ti nam pafifüpenti) 
7) Uddhamághátanika-asaRüiváda : 

ie, upholders of the existence of unconscious soul after death. 

These views are eight types as follows : 

a) The soul is material (rüpi) 

b) It is non-material (arüpi) 

©) Ik is both material (rüpi) and non-material (arapi 

d) It is neither, i.e., with no form and not without form 

€) It is finite (anta) š 

1) Ht is infinite (ananta) 

E) Kis both, ie. finite and infinite (antánanta) 

h) t is neither, ie., not finite and not infinite (Neva anta nevánanta). 
("Rüpi attà hoti arogo param maraná asaññi" ti nam paññápenti. 
 Arüpi_........, pe... “ROPE ca arüpi ca... "N'eva rüpi nārüpi. 

Antavā ca....... "Anantavà..... 


14. Simul wo the Brabmahiyihs and shaking’ gods = 2nd and iN vilia 
Digo. page. 99. mn nh 

149. Similar to Abhassarà gods = ` wa tani (Digha. IL page t$. 

150. ef Majjhima, I. page. 13. 

151. cf. Majjhima, It, page, 229. 

152. Digha-Nikáya. PTS. Vol, pp. 3I. - 
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“Antava ca anantava ca ...... "N'evantavà nánantavà atā hoti arogo 
param maran asaññi” ti nam paññapenti)! 
8) Uddhamághštanika-nevasaññinšsaññiváda : 
i.e., according to this doctrine the soul after death is neither conscious 
nor unconscious. There are eight types of beliefs as follows - 








a) The soul is material (rüpi) 

b) ft is non-material (arüpi) 

©) It is both material (rüpi) and non-material (arüpi) and not without 
form. 

d) It is neither, i.e., with no form and not without form. 

e) Ht is finite (anta) 

1) Tt is infinite (ananta) 

£) It is both i.e.. finite and infinite (antánanta) 

h) It is neither, i.e.. not finite and not infinite (Neva anta-nevánanta) 


(Rüpi atté hoti arogo param marapá n'eva saññi násaññi ti nam 





The soul after death is conscious of (i) one object (ckatta), (ii) many 
object (nànatta), (iii) limited space or object (parta) and (iv) unlimited 
space or object (appamána). According to Buddhaghosa these four views 
are acquired by ecstatic meditation. He says that the first view is held by 
the meditators who have attained the fourth samápatti. The second view is 
held by the meditators who have not attained any one of the samápattis. The 
third and the fourth views are held by the meditators who have for meditation 
an object or space or viññàna. limited (parita) or unlimited appamana 

According to Buddhaghosa, the object (Kasina) of meditation selected 
by a meditator. He says that the meditators sometimes become so attentive 
with the object of their meditation that they lose their power of judgment 
‘They are carried away by their ecstatic experiences and give out their 
individual experiences as the Truth. There are some views, based on 
the Buddhist notion of heaven and hells, e.g. atti hoti ckamasukhi, 
ekantadukkhi, sukhi-dukkhi and so forth. Early Monastic Buddhism, 
N. Dutt. Page-71. 


1S4, Digha-Nikiya, PTS Vol-l. pp 32 
154. Digha-Nikiya. PTS Vol-l. pp 33 
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8) Ucchedavada = 


‘Seven kinds of Ucchedavada, i.c. Natthattavádins'5 = Annihilationists. 
‘There are seven kinds of beliefs as follows 





a) The soul has form (rüpavà) and is made of the four elements, It is 
born of parents. In short. its composition is similar to that of the human 
being. 


b) The soul is divine"^ and has form. It belongs to the sensuous 
(kiimavacara) sphere. It is nourished by material food. 


©) The soul is divine and has form. It is created by mind (manomaya) 
und possesses all the parts of the physical body. major and minor. as also 
the organs of sense (indriyas). 


d) The soul is of the same nature with that of the beings of the 
ükásánafcáyatana!" the infinity of space (anantakiisa). It has neither 
rüpasaññā perception of material objects) nor patighasafina (perception of 
obstructing objects). 


€) The soul is of the same nature with that of the beings of the 
wiññánañcààyatana the infinity of consciousness! (anantam viññánam). 


1) The soul is of the same nature with that of the beings of the 
Akificafifayatana'™ the plane of no obstruction. Like these beings, it can 
stay outside the sphere of the Vififiiganaficayatanupaga gods. 


E) The soul is of the same nature with that of the beings of the 
nevasaññánásaññáyatana!“2 "the plane of neither ideas nor the absence of 
ideas. It is superior to the Akiñcaññáyatanupaga gods. This state of the soul 
is considered as the best (panita) and the most tranquil (santa), It also 
becomes extinct after death, 


"There are some recluses and Brahmanas who are Annihilationists, 
who in seven ways maintain the cutting aff, the destruction, the annihilation 
‘of a living being." (eke samana-brihmana ucchedavádà, sattassa ucchedam 
vinàsam vibhavam paññapent sattah; vatthühi).'! Some recluses and 
Brahmans give the following view that this soul has form, is built up of the 











155. Sanyutta Nikiiya, IV, Page 401 
156 Sumañgalavilšsini, 1, p. 120. Dibho ro devaloke sambhira. 
187. Similar to the 4th cabs of Arüpivacara gods. 

1S8. Similar to the Wd class of Arûpävacara gous 

199 Similar to the 2nd close of Aripivacara gods. 

160. Similar to the let class of Arüpüvacara pods. 

161. Digha-Nikáya, PTS Voll, pp 34. 





33 
four elements, and is the offspring of father and mother, it is cut off, 
destroyed, on the dissolution of the body; and does not continue after death, 
and then the soul is completely annihilated”. (ekacco samano và brahmano 
vā evam-vádi hoti evam-ditthi : “yato kho bho ayam atta rüpi cátum-mahà 
-bhutiko mátá-pettika-sambhavo, kayassa bheda ucchijjati vinassati, na hoti 
param maraná, ettávatá kho bho ayam atta samma samucchinno hot. 
Iuh'eke sato sattassa ucchedam vinasam vibhavam paññaápenti) “2 The 
seven conceptions of the soul in the Ucchedavada are apparently based on 
the Buddhistic classification of beings, namely, two classes of the 
Kämävacaras, one class of the Rüpavacaras and four classes of 
Arüpavacaras.'^ The soul is made of elements that constitute onc or other 
of the above mentioned categories of beings. In short, these theories amount 
almost to the identification of the soul with body (tam jivam tam sariram) 
Ajitakesakambalin was the preacher of the theory of Ucchedaváda, i.e. 
annihilationists. He was the contemporaneous of the Lord Buddha. The 
Buddhist conception of the seven classes of beings (vifilápatyhitis). The 
soul is identified with the body, and then it is shown that as the body of 
beings may bc of seven different varictics, so also is the soul. The soul may 
be separate from the body but of the same nature as the body. 


10) Ditthadhammanibbanavada : 


Five kinds of Ditthadhammanibbanavada ie. theorisers about the 
attainment of Nibbana in this life. 


There are five types of views as follows. 














a) The soul can attain Nibbana by enjoying the pleasures of the five 
senses. viz, rüpa, rasa, sabda, gandha and sparsa. 


b) It can attain Nibbana by leaving desires (káma), evil thoughts and 
actions (akusala dhamma). It enters into the first jhàna (meditation), In this 


162. Dighs-Nikiya, PTS Vol-l, pp M 
163. The subdivisions of the kiimivacara beings are as follows — 
of Niraya, Tiracchánayont. Petaloka. Asurabhavana and Manussaloka. The 

Poda of Cltummalirijika-devdoka, Tavatimsabhavana, Ninmsnaratidevaloks and 
Paranimmitavasa vatidevaloka: 
Those of the Rupivacara gods are Brahmaparisajdevas, Brahmapurohitadevas ete 
Up Akanghadcvos The ofthe Aripavazra gods are a) Atshnateaystana,D) 
Wañananañcüyatana. c) Akiðcañðayatana and d) Nevasaññünaxaññáyatana 
For further details sce Mc Govern, Mannual of Buddhist Philosophy, pp. 49-50, 60- 
70, Abhidharmakofa, ch. I, cf. also Satta Vinainatthiiyo in Digha. Il p. 68-69. For 
 Nügárjuna's refutation of the Atiévatavada (-Ucchedaváda), page 57. Early Monastic 
Buddhism) N. Dutt Vol. 1 page 73 fn | 





ES 
state, there is reflection (vitakka) and judgment (vicára) and a feeling of 
joy derived through dissociation from the world. 


©) It can attain Nibbana by the way of the second jhàna. It becomes free 
from reflection and judgement, internally clear and calm and remains with 
thoughts concentrated and in the enjoyment of happiness derived through 
meditation. 


d) It can attain Nibbüna by the way of the third jhàna. It becomes 
indifferent to happiness and unhappiness. It remains conscious of all that 
is happening and is spread through a sense of ease. 


©) It can attain Nibbana by means of the fourth jhāna. In this stage, a 
person is beyond happiness and unhappiness, pleasure and pain. It is a pure 
state having only equanimity (upekkhá) and memory (sati), "These five 
views hardly need any comment. The first is that of the worldly man running 
after worldly pleasures. It is compared to the materialistic school of philosophy 
like the Lokayatikas or the Bárhaspatyas. According to them the summum 
bonum of human life stays in the full enjoyment of the worldly pleasures 
attainable through wealth yielded by cattle-rearing trade, agriculture etc.!%4 
The next four views refer to the four jhàna. These are regarded as the lowest 
rungs in the ladder of spiritual advancement. 


Hence the persons who have reached one of them are far from Nibbana, 
but the people, as the Brahmajála Sutta wants to show are led away by their 
own beliefs. The happy state reached in those stages which constitute the 
highest and Nibbana in the present life". "These four views are also based 
like the previous ones, on ecstatic experiences, and are given out by those 
‘only whose highest attainment has been one of the jhànas" '** "There are 
some recluses and Brahmanas who hold the doctrine of happiness in this 
life, who in five ways maintain the complete salvation in this visible world, 
of a living being" (Santi, eke samana-brahmand dittha dhamma-nibbána- 
vida, smo satassa parama-dit{ha-dhamma-nibbénam paññápenti paficahi 
vatthihi)'? These five ways are discussed above. We get a description 
about ditthadharnmanibbánaváda in which a discussion about meditation 
seen. 


‘Thus we can see in the Brahmajála Sütta about cüla, Majjhima and 
Mahasilas and the sixty-two ditthis are in vogue in ancient India. 











164, Sarvasiddhiotasangrahs. edited and translated by Prem Sundar Bose, 1929, p. 7. Early 
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CHAPTER—II 
SAMANNAPHALA SUTTA 


The Sàmaññaphala Sutta or “the lecture on the reward for asceticism” 
is the second Sutta of the Digha Nikaya. Vol. I, pp. 47-86. This Sutta is 
a valuable testimony to the way of living and thinking in India in the 6th 
century B. C. i.e. at the time of Buddha. In this Sutta we came to know that 
the views of a whole range of eminent non-Buddhistic preachers (six heretical 
teachers) and founders of schools. A beautiful description of the visit of 
King Ajatasattu to Buddha forms the introduction to this dialogue. 


This sutta deals with the following topics = joy and seclusion, freedom 
and safety, miracle, the divine ear, memory of one's own former births, 
knowledge of the other people's former births, etc. This Sutta also contains 
a list of advantages of a recluse life, arranged in an ascending scale of 
importance, each one mentioned being said to be better and higher than the 
‘one just before described. From the Sámaññaphala Sutta we can get some 
informations about the social and economic conditions of ancient India as 
revealed in it. We find a list of professions in the sutta which refers to some 
types of craftsmen; such as, elephant riders (hatthárohá), cavalry (assà- 
rohi), charioteers (rathikà), archers (dhanuggahá). slaves (dásakaputtá), 
cooks (ñlárikü), barbers (kappaká), bath-altendants (mahápaká), confec- 
tioners (sud), garland-makers (máàlákára). washerman (rajakà). weavers 
(posa-kiira), basket-makers (malakárá), potters(kumbhakárá) etc. 

1t is also evident from this Sutta that the Samanas and Brühmanas 
were very much honoured and worshipped by the people who provided them 
with food and drinks. But some recluses and brühmanas were engaged in 
buying and selling. Some of them were appointed as messengers or spies 
by the king. Sometimes they witnessed fairy scenes, plays etc. So it can be 
easily estimated that there appeared many outlines in the name of religion 
and some samanas and Brihmanas were morally degraded. 

The Khattiyas or warriors played an important part in the social 
life. Among the games some are mentioned as playing with chariots 
(rathaka), playing with bows (ohamuka), boxing (mutthi-yoddha), 
wrestling (nibbuddha) etc. 

A list of trades amd occupation such as counting using figures 
(ganana), summing up large totals (samkhánam), practising as surgeon 
(sallakattikam) medical sciences revealed the gradual development of the 
society in arts and science. 


K Dighanikiya, PTS. Vol. I. Page 59 
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This Sutta furnishes us with a list of articles of luxuries and ornaments. 
People used toilets like scented powder, face-powder. garland, ointment. 
bracelet, gems etc. The religious people used to wear long fringed white 
robes, turbans and embroidered sleepers. 


The rites and rituals were, in vogue. The sooth-sayer, astrologers, 
astronomers have much influenced on society. For pacification of natural 
calamities or for causing harm to others the people used to perform various 
kinds of sacrifices with ghee, oil etc. They used to slay animals in these 
sacrifices. There were different kinds of entertainment in the society, such 
as fairy scenes, theatres, dancing, singing etc. There were also indoorgames 
like playing with dices, gladiator, fight etc. 








From this Sutta we learn that many types of employees were employed 
in the royal palace. There were also peasants and merchants who supplied 
food and goods like silk, fine clothes, rugs, perfumes, jewelery etc. The 
medium of transaction was kahápana and other coins. 

The Sutta begins with typical phrase "Evam me Sutam" which is followed 
by the description of the occasion when the Lord delivered the discourse 
to the King Ajitasattu of Magadha, son of Vedehi and his ministers. 

Once Buddha was staying at Rajagaha in the mango grove of Jivaka 
with twelve hundred and fifty bhikkhus, in a full-moon night, Uposatha day 
held on the fifteenth, on komudi, Ajátasattu exclaimed : 

7 How pleasant, friends, is the moonlight night: 
How beautiful, friends, is the moonlight night: 
How lovely, friends, is the moonlight night 
How soothing. friends, is the moonlight night 
How grand a sign, friends, is the moonlight night"? 








(Ramaniya vata bho dosinà rati, 
abhirüpà vata bho dosina ratti, 
dassaniya vata bho dosinà ranti. 
^ pásidikà vata bho dosina ratti, 
lakkhañña vata bho dosinà ratti.)"* 





Ajatasattu of Magadha told his ministers as to which Sramana or 
Brühmana should be approached to be calm in troubled mind. Among the 





2 Dialogues of the Buddha. Rhys Davids. Page 66, 
A. Digho-Nikiya PT.S. Vol. 1, Page 47. 
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religious Orders Sañghas or Ganas, there were six heretical teachers at the 
time of Buddha. The ministers advised the king Ajitasattu to visit these 
Preceptors but Jivaka Komira-bhacca advised him to see the Buddha, the 
‘Supreme Enlightened One. the Teacher of gods and men who dwells in the 
mango grove, outside the city-walls. Ajatasattu acted according to the advice 
of Jivaka. On reaching near Buddha in the mango grove of Jivaka, king 
Ajiitasattu surprised because the place was so calm. quite. silent and solitary 
that it made him suspicious if a plot was laid to make him over to his 
enemies, Jivaka encouraged him and gave him the assurance that there was 
nothing as such, and that the Buddha sat in the yonder hall where the lamps 
were burning. The king approached the place and asked Buddha what is the 
fruit of recluseship (Samaññaphala), Buddha asked the king whether he met 
any teacher before with this problem. King Ajiitasattu replied in the affirmative 
and told that he visited the teachers like Parana Kassapa, Makkhali 
Gosila, Ajita Kesakambali, Pakudha Kaccáyana, Nigantha Nátaputta and 
Sanjaya Belatthiputta one by one and asked them his problem. 


When the king Ajátasattu went to Pürana Kassapa and asked the question 
what is the fruit of recluseship? Parana Kassapa answered ; “Who acts, 
Or causes another to act, to him who mutilates or causes another to mutilate, 
to him who punishes or causes another to punish, to him who causes grief 
‘oF torment, to him who trembles or causes others to tremble, to him who 
kills a living creature, who takes what is not given, who breaks in houses, 
who commits dacoity. or robbery, or highway robbery, or adultery, or who 
speaks lies, to him thùs acting there is no guilt. If with a discuss with an 
edge sharp as a razor he should make all the living creatures on the earth 
‘one heap, one mass of flesh, there would be no guilt thence resulting, no 
increase of guilt would ensue. Were he to go along the south bank of the 
Ganges striking and staying, mutilating and having men mutilated, oppressing 
and having men oppressed, there would be no guilt thence resulting. no 
increase of guilt would ensue. Were he to go along the north bank of the 
Ganges giving alms, and ordering gifts to be given, offering sacrifices or 
causing them to be offered, there would be no merit thence resulting, no 
increase of merit. In generosity, in self-mastery, in control of the senses, in 
speaking truth there is neither merit, nor increase of merit.” Thus Lord, did 
PGrana Kassapa, when asked what was the immediate advantage in the life 
of a recluse, expound his theory of non-action (Akiriym vyakasi)" * Just 
Lord, as if a man, when asked what a mango was. should explain what a 
bread fruit is, just so did Parana Kassapa. when asked what was the fruit, 
in this present state of being of the life of a recluse, expound his theory of 
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non-action (Akiriyaváda)".* (Pürana Kassapa mam etad avoca Karayato 
chindato chedapayato pacato pacayato socayato kilamayato phandato 
phandapayato pánam atimápayato adinnam ádiyato sandhim chindato 
millopam harato ekagarikam karoto paripanthe titthato paradáram gacchato 
musa bhanato, karoto na kariyati pápam. Khura-pariyantena ce pi cakkena 
yo imissà pathaviya pine ekamamsa-khalam eka-mamsa-pufjam kareyya, 
n'auhi tato-nidánam pápam, n’atthi pápassa agamo. Dakkhinafice pi 
Gangiitiram ágaccheyya hananto ghatento chindanto chedápento pacanto 
pácento, n'atthi tato nidánam papam, n'atthi pápassa šgamo, Uttarah ce pi 
Gangi-tiram gaccheyya dadanto dápento yajanto yajapento, n'atthi tato 
nidánam puññam, n'athi puññassa ágamo. Dànena damena samyamena 
sacca-vajjena n'atthi puññam, n'atthi puññassa agama ti. tham kho me 
bhante Purana Kassapa sanditthikam Sämañña-phalam puttho samáno 
akiriyam vyákási. Seyyathà pi bhante ambam và puttho labujam vyakarey ya, 
labujam và puttho ambam vyákareyya. evam eva kho bhante Purana Kassapa 
sanditthikam Sámahha-phalam puttho samáno akiriyam vyákàsi)^ Parana 
Kassapa was an old teacher. He was born in a. Brahmin family. He held 
the view that a person cannot acquire merit by pious deed such as gifts 
sacrifices or austerities also demerit by impious acts such as killing, stealing, 
lying and so forth. In Dr. Barua’s words. “passivity of soul.” A soul 
according to this teacher is inactive (passive). Soul is unaffected by the 
results of good or bad deeds. "This teaching is allied to that of Sàükhya 
as has been pointed out by the Jaina commentator Silañka, but it would be 
wide of the mark if we say Kassapa's teaching is the same as that of 
Säñkhya, for the latter school of philosophy does not teach akiriya 
though it holds that Pürapa is only an onlooker, an inactive agent, the 
functioning factor being the Prakrti. It does not however deny the doctrine 
of Karman and the theory of transmigration.” The Vedantic or the Mi 
dhyamika view of the world also makes a person niskriya, for it teaches that. 
the world in its diversity does not exist; hence all actions, a person is 
supposed to perform, are purely imaginary. Though it is risky to identify 
Pürana's teaching with those of Vedanta or Mádhyamika or Safkhya, 
there is no reason why his teachings should be condemned as leading to 
moral depravity as the Majjhima Nikaya wants to establish, "The suggestion 
of Dr. Barua based on the Digha that Pürana's teaching should be 
classified as adhiccasamuppanikaváda is more appropiate, ie.. things 
happen fortuitously without any cause or condition, and have nothing to do 


Dialogues of the Buddha. Rhys Davids. Page 69-70. 
Dighs-Nikaya, PTS. Vol. 1. Page 52-53. 

Cf. Keith, Sámkhya System (Heritage of India Series), p. 33. 
Bo Majjhima. L p. 404. 





























say 





39 


with soul.” On hearing Piirana Kassapa’s views the king was not satisfied 
and went away from there. 


Then he went to Makkhali Gosála and asked the same question. He 
answered that, “There is, O king. no cause, either ultimate or remote, for 
the depravity of beings, they become depraved without reason and without 
cause. There is no cause, either proximate or remote, for the recitude of 
beings: they become pure without reason and without cause. The attainment 
of any given condition, of any character, does not depend either on one's 
own acts, or on the acts of another, or on human effort. There is no such 
thing as power or energy, or human strength or human vigour. All animals, 
all creatures (with one, two or more senses), all beings (produced from eggs 
or in a womb), all souls (in plants) arc without force and power and energy 
of their own. They are bent this way and that by their fate, by the necessary 
conditions of the class to which they belong. by their individual nature; and 
it is according to their position in one or other of the six classes that they 
experience case or pain." "There are fourteen hundred thousands of the 
principal sorts of birth. and again six thousands others. and again six hundred. 
There are five hundred sorts of Karma and again five (according to the five 
senses), and again three (according to act word. and thought); and there is 
a whole Karma and a half Karma (the whole being a Karma of act or word, 
the half a Karma of thought). There are sixty-two paths (or modes of 
conduct), sixty-two periods, six classes (or distinctions among men) eight 
Mages of a prophet's existence, forty-nine hundred sorts of occupation, 
forty-nine hundred soris of wandering mendicants, forty-nine hundred 
regions dwelt in by Nagas, two thousands faculties, three thousand 
purgatories, thirty-six places where dust accumulates, seven sorts of animate 
and seven of inanimate production and seven of production by grafting, 
seven sorts of gods. and of men, and of devils, and of great lakes, and 
seven principal and again seven hundred minor sorts of Pakutas of precipices, 
and of dreams. 

‘There are eighty-four hundred thousand periods during which both fools 
and wise alike, wandering in transmigration, shall at last make an end of 
pain. Though the wise should hope : By this virtue or this performance of 
duty, or this penance, or this rightcousness will I make the Karma (I have 
inherited), that is not yet nature'~ though the fool should hope, by the same 
means, to get gradually rid of Karma that has matured-neither of them can 
do it. The ease and pain, measured out, as it were, with a measure, cannot 
be altered in the course of transmigration, there can be neither increase nor 
decrease thereof, neither excess nor deficiency. Just as when a ball or string 
is cast forth it will spread out just as far, and no farther, than it can unwind, 
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just so both fools and wise alike wandering in transmigration exactly for 
the allotted term shall then, and only then. make an end of pain. Thus, Lord, 
did Makkhali of the cow-pen, when asked what was the immediate advantage 
in the life of a recluse, expound his theory of purification through 
transmigration.” (Evam vutte Bhante Makkhali-Gosála mam etad avoca: 
N'atthi mahi-rája hetu n'atthi paccaco sattánam samkilesáya, ahetu-apaccayà 
N'atthi hetu, n'atthi paccayo sattánam Visuddhiyà ahetu- 
apaccayà sattá Visujjhanti. N" ahi attakáre n'atthi para-kiire, n'atthi purisa- 
käre, m'amhi balam n'amhi Vinyam. n'atthi purisa-thámo n'atthi purisa- 
parakkamo. Sabbe sau 
abiriyà ni 
paotisamvedenti. Cuddasa kho pan'imáni yoni-pamukha-sata sahassáni 
j cha ca satáni, pafca ca kammuno satáni pafica ca 
kammáni ani kammáni kamme ca addha-kamme ca, dvatthi patipada, dvatth* 
antara-kappa, chalábhijátiyo attha purisa-bhumiyo, ckuna-pafihasa jivi 
sate, ekuna paññasa paribbåjaka-sate, ckuna-paññasa nágavasa-sate, vise 
indriya-sate, timse niriya-sate, chattimsa rajo-dhátuyo, satta saññi-gabbhá, 
satia asa gabbhi, sana nigapthi gabbha, satta devi, satta mánusá, sat 
pexácá, satta sari, sata patuvà. satta patuvá-watáni, satta papátá, satta papa 
ta-satåni. satta supiná. satia supiná-satáni, cullásiti mahá-kappuno sata- 
sahassáni yáni bale ca pandite ca sandhávitvà samsaritva dukkhass" antam 
karissanti.).!' Mokkhali Gosála belonged to the sect of the Acelakas or 
Naked ones. He was originally a follower of Pársvanátha, the first Jaina 
Tirthatkara. He gave up his old faith because he, had a firm belief that living 
beings have only reanimation and not death. He carried a staff of bamboo 
(maskarin). In the second year of Mahivira’s career Gosála received his 
discipleship. He founded an independent school of thought known as the 
Ajivika school. He taught the doctrine of fatalism (niyatisahgati-bháva) viz., 
a being's sufferings or happiness does not depend upon any cause or condition. 
A being is helpless. He cannot help himself. even others. He cannot attain 
perfection (vimutti) by exertion. He can transmigrate from one existence to 
another and itis only after repeated existences that he will attain emancipation 
(Suddhi). The existences of a being are unalterably fixed (niyata), In every 
existence a being is endowed with certain characteristics (Safgatibháva). 
This doctrine is called as ahetuka and akiriadithi'?. This doctrine denies 
Kamma (deed), Kiriya (action) and viriya (energy). — 
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"Dr. Barua says that according to Gosila, there are infinite gradations 

of existence, and each type of existence i» eternal. The Pali expression for 

the different types of existence is chaldbhiitiyo. which means six types of 

human beings, the types being distinguished according to the qualities 

(gunas).'* These fatalists, in the opinion of the Buddhists, have no hope of 

deliverance. Like the followers of other teachers", they are liable to evil 

deeds, They belong to abrahmacariyavasas (those who lead impure lives) 
and are fond of eulogising themselves and disparaging others.” '* 


Next King Ajitasattu went to Ajuta Kesakambali with the same questin 
Ajita was an elder contemporary of Buddha He was an out and out a 
‘materialist. According to him a being i» composed of the four mahibhutas 
(elements), viz., earth, water, air and fire and ákasa (space). After death the 
Physical body breaks up into small pieces and merges in the four elements, 
while the indriyas (organs of sense) pass into space (ükása)  Ajita of the 
garment of hair said to the king Ajitaxattu that, there is no such thing. as 
alms or sacrifice or offering. There is no fruit, no result of good or evil 
deeds. There is no such thing as this world or the next. There is no parents, 
no beings springing into life without them. There are in the world no 
recluses or Brahmana who have reached the highest point, who walk perfectly. 
and who having understood and realised, by themselves alone, both this 
world and the next, make their wisdom known to others. Ajita taught the 
doctrine of the Ucchedaviida or the doctrine of annihitation."* Thus, Lord, 
Ajita of the garment of hair. asked the immediate advantage in the life of 
a recluse, expound his theory of annihilation. (Evam vune bhante Ajito 
Kesa-Kambali mam etad avoca - N'atthi mahi-rája dinnam n`atthi yittham 
n'atthi hutam, n'atthi sukata-dukkatánam Kammanam phalam vipáko, n'atthi 
ayam loko n’atthi paraloko, a’atthi mátá m'anhi pitá. n'amhi sattá- 
 opapátikà. n'atthi loke samanabráhmaná sammaggitá sammapatippanna ye 
imañ ca lokam parañ ca lokam sayam abhiñAá sacchikarvë pavedenti 
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‘Catummahabhutiko ayam puriso, yada kilam karoti pathavi pathavi-kàyam 
amupeti anupagacchati, ápo apo-kayam anupeti anupagacchati, tejo 
tejokyam anupeti anupagacchati, vàyo vàyo-kàyam anupeti anupagaccati, 
ükásam indriyani sarnkamanti. Asandipañcamá purisà matam ādāya gacchanti, 
yava àlihaná padáni paññapenti. kapotakàni atthini bhavanti, bhassantà 
hutiyo. Dattu paññattam yad idam dánam, tesam tuccham musa vilápo ye 
keci atthika-vádam vadanti, Bale ca pandite ca kāyassa bhedà Ucchijjanti 
vinassanti, na honti param maraná ti. Itham kho me bhante Ajito kesa- 
kambali sanditthikam sámaññaphalam puttho samano Uccheda-vádam 
vyákisi).!* 

‘Then one day king Ajtasattu went to Pakudha Kaccáyana. He said that, 
“The following seven things, O king, are neither made nor commanded to 
be made, neither created nor caused to be created, they are barren (so that 
nothing is produced out of them), stedfast as a mountain peak. as a pillar 
firmly fixed. They move not, neither do they vary, they trench not one upon 
another, nor avail as to case or pain or both. And what are the seven? The 
four elements - earth. water, fire and air- and ease and pain, and the soul 
as a seventh. So there ix neither slayer nor causer of slaying, hearer or 
speaker, knower or explainer. When one with a sharp sword cleaves a head 
in twain, no one thereby deprives any one of life, a sword has only penetrated 
into the interval between seven elementary substances."?? (Evam butte 
bhante Pakudha kaccáyana mam ctad avoca ` Satt'ime mahà-rája käyä akatá 
akafa-vidhà animmitá animmátá vañjhā kutattha esikattháyitthità. Te na 
‘janti na viparinamanti na aññamaññam vyábádhenti nàlam aññamaññassa 
sukháya và dukkháya và sukha-dukkhüya và katame satta? Pathavi-kiyo 
ápo-káyo tejo-kàyo vayo-kiyo sukhe dukkhe jiva-sattame).?! Pakudha 
Kaccáyana was also known as Kakuda Kátyána a younger contemporary of 
Pippaláda as given in the Prasnopanisad. There he is called Kabandhin. 
Kakuda means he had a hump on his neck or shoulder. Pakudha was his 
personal name and Kaccayana that of his gotta. The Kaccáyana was a 
brahmin gotta. He was born in a Brahmin family. Buddhaghosa adds?? that 
Pakudha avoided the use of cold water, using always hot, when this was not 
available, he did not wash. If he crosses a stream he coriders this as a sin, 
and would make expiation by constructing a mound of carth. This is evidence. 
of the ascetic tendency in his teaching on matters of external conduct. Thus, 
Lord Pakudha Kaccáyana answered the immediate advantage in the life of 
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a recluse, expound the matter by expounding something else. Then the king 
disappointed and went away from that place. 


Once the king Ajátasattu went to Nigantha Nataputta to know the fruits 
of a recluse. Nigantha Nataputta described as a four-fold self-restraints. 
Catuyamasamvara, viz.. i) to be free from passion and desire; ii) to keep 
aloof from all kinds of traffic; iii) to get rid of all parigrahas (ideas of 
possession); and iv) to remain absorbed in knowledge and meditation of 
self? (Evam vutte bhante Nigantho putto mam etad avoca : "Idha 
Maharaja nigantho cátu-yáma-samvara samvuto hoti. Kathañ ca mahá-rája 
nigaptho catu-yama samvara-samvuto hoti? Idha maha-raja nigaptho sabba- 
Vári-várito ca hoti, sabba-vari yuto ca, sabba-vridhuto ca sabba vari phuttho 
ca. Evam kho maha-raja nigantho catu-yama-samvara-samvuto hoti. Yato 
kho mahi-rija nigantho evem catu-yama-samvara-samvuto hou, ayam vuccati 
 mahi-rája nigantho gatatto ca yatatto ca thitatto cáti. Ittham kho me bhante 
Nigantha Nata putto sanditthikam Simaffaphalam puttho samino cátu- 
yáma-samvaram vyakiisi).** The Niganthas laid the utmost emphasis on the 
doctrine of ahimsa (non-injuring of living beings). In the Majjhima Nikàya 
(1, 56), it is shown that the Niganthas laid more emphasis on physical deeds 
(Kayadanda) than on mental (manodanda), a point of view which is just the 
opposite of the Buddhists. Buddhist texts mention Nigantha Nátaputta as 
a rival of Gotama Buddha. He was the elder and opponent contemporary 
of Buddha. Nigantha Nitaputta is the name of Mahavira. The name ix 
composed of two separate epithets, Nigantha and Nátaputta. He was nigantha 
(nirgrantha) that means unfettered (abandhana). He was outworldly unclothed 
and inworldly free from all worldly bonds and ties. So his followers were 
called as Nigantha-putta and his lay followers were known as Nigantha- 
sávaka. He was also called Nütaputta because he was a scion of the 

Nita or jñütr clan of Ksatriyas. Buddha was called Sákyaputta because he 
was a scion of Sákya clan, so Mahavira was called Nataputta because he 
was a scion of the Nata clan. Thus, Lord, hearing the immediate advantage 
in the life of a recluse, expound his theory of the fourfold bond, went away 
politely from there.” 


Lastly, one day the king Ajátasaltu asked Safijaya Belatthiputta to solve 
his problem that means the fruits of a recluse, Safijaya Bclatthiputta answered 
that “If you ask me whether there is another world-well, if I thought there 
were. I would say so. But I do not say so. And I do not think it is thus or 
thus. And I do not think it is otherwise. And I do not deny it, And I don't 
say there neither is, nor is not, another world. And if you ask me about the 
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da 
beings produced by chance: or whether there is any fruit, any result, of good 
Or bad actions, or whether a man who has won the truth continues, or not, 
after death to cach or any of these questions do I give the same reply "26 
(Evam vutte bhante Sa&jayo Belatthi-putto mam etad avoca : “Athi paro 
loko ti iti ce tam pucchasi, ‘aithi paro loko ti iti ce me assa, atthi paro loko 
t iti te nam vyákareyyam. Evam pi me no. Tathà ti pi me no. Afifathà ti 
pi me no. No ti pi me no. No no ti pi me no... Tttham kho me bhante 
Safijayo Belauhi-putto. Sandi(thikam Sáma&aphalam puttho Samáno 
vikkhepam vyákási.) ^ 


Safjaya was an ajfánavádin. i.e. an agnostic or sceptic. He refuses to 
give a definite answer to questions dealing with ultimate problems. He is 
cfiticised as an Amarávikkhepikà but not as an Akiriyavüdin. He wax an 
eminent religious mendicant and founder of a religious order. He was the 
teacher of Sáriputta and Moggallina. 

At last king Ajatasattu understood that he did not get a correct answer. 
So the king asked the same question to the Lord for getting correct answer, 
Then Lord Buddha replied the fruits of a recluse onc after another. 


Buddha answered the king in the form of a counter-question. The king 
Ajátasattu confessed that he would treat a person who joined the Order as 
one worthy of honour and respect. The Buddha showed the advantages of 
the life of a recluse not necessarily of a follower of his own. This sutta sets 
forth the advantages the carly Buddhists held to be the likely results of 
Joining, from whatever motive, such an order as their own. It also contains 
à list of advantages of a recluse life. 

Even a slave or servant after becoming a recluse is treated as a person 
worthy of honour and respect. It is the first advantage derived from the 
recluse life. 


"Idam kho te mahá-ràja mayá pathamam ditth’eva dhamme Sanditthikam, 
Sámañña-phalam paññattan t~% 

A rich householder, who enters the Order, is respected by all, even by 
the King. It is also next type of advantage of the life of a recluse. 

A householder after adopting the recluse life observes the moral precepts 
(silas) entirely. It is also next type of advantage of the life of a recluse. 

A householder meditates on the four stages of 'Jhána'. Even in the first 
sage of meditation there are five factors to be noted Vitakka, Vicára, piti, 
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sukha and cittassackaggati that leads to patipadà visuddhi or removal of the 
hindrances. In the second stage of meditation there i» cessation of Vitakka 
and Vicára which are matters of the first Shana. Being free from Vitakka 
and Vicára there appears in a person inward calmness and concentration of 
thoughts on one object. In the third stage of Jhàna a recluse becomes 
upekkhako, satimá and sukhavihan. In the fourth stage of meditation his 
nd is free from physical pain or happiness (Sukhassa ca pahdnd dukkhassa 
ca pahánà). Attainment of four stages of meditation (jhàna) are advantages 
of the life of a recluse. 


With his heart thus serene, made pure, translucent, cultured, devoid of 
evil, supple, ready to act, firm and imperturbable, he applied and bends 
down his mind to that insight that comes from knowledge. He grasps the 
fact ; “This body of mine has form. it is built up of the four elements, it 
springs from father and mother, it is continually renewed by so much boiled 
rice and juicy foods, its very nature is impermanence. it is subject to erasion, 
abrasion, dissolution and disintegration; and therein is this consciousness 
‘of mine, too, bound up, on that does it depend, 


If there were a Veluriya gem, bright, of the purest water, with eight 
facets, excellently cut, clear, translucent, without à flaw, excellent in every 
way. And through it a string, blue or orange-coloured or red, or white or 
yellow should be threaded ?” “Seyyatha pi mahd-rija mam veluriyo subbo 
jâtimā atthañso suparikamma-kato accho vippaxanno onàvilo sabbáküra- 
sampanno, tatra suttam avutam nilam và pitam vi lohitam-và-odátam và 
pandusuttam va." If a man, who had eyes to see, were to take it into his 
hand, he would clearly perceive how the one is bound up with the other 
‘This is an immediate fruit of the life of a recluse, visible in this world, and 
higher and sweeter than the last. 


With his heart thus serene, made pure. translucent. cultured, devoid of 
evil, supple, ready to act fitm and imperturbable. he applies and bends down 
his mind to the calling up of a mental image. He calls up from this body 
another body, having form, made of mind, having all (his own body's) limbs 
and parts, not deprived of any organ. (Evam eva kho maha-raja bhikkhu 
evam samühite cite parisuddhe pariyodite anangane vigatüpakkilese 
mudubhüte kammaniye (hite nejjappatte manomayam káyam 
abhinimminàya citam abhiniharati abhininnámcti. So imamha kaya aññam 
káyam abhinimmináti rüpim manomayam sabb-angapaccangim 
ahimindriyam)" If a man were to pull out a reed from its sheath. He would. 
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know : "This is the reed. this the sheath. The reed is one thing. the sheath 
another. It is from the sheath that the reed has been drawn forth. And 
similarly were he to take a snake out of its slough or draw a sword from 
its cabbard. This is an immediate fruit of the life of a recluse, visible in this 
life and higher and sweeter than the last. 


When his mind is thus concentrated he applies and bends down his mind 
to the modes of the Wondrous Gift. He enjoys the Wondrous Gift in its 
various modes. He bends down his mind to the acquisition of the supemormal 
powers. He acquires the supernormal powers in its various modes : Being 
‘one he becomes many, or being many he becomes one agian, he becomes 
Visible or invisible, he goes feeling no obstruction to the further side of a 
wall or rampart or hill, if through air, he penetrates up and down through 
solid ground as if through water, he walks on water, without breaking 
through it, as if on the solid ground, he travels crosslegged in the sky, like 
the birds on wing, even the Moon and the Sun, so potent, so mightly though 
they be, does he touch and feel with his hand be reaches in the body even 
up to the heaven of Brahma. These are ten kinds of iddhi. This ix the 
advantage of the life of a recluse! (Sàmaññaphala), (So aneka-vihitam 
iddhividham paccanubhoti-cko pi hutvà bahudha hoti, bahudha pi hutvà cko 
hou, avibhavam tiro-bhávarn tiro-kuddam tiro pákáram tiro-pabbatam asajjamà 
no gacchati seyyathà pi ákàse, pathaviya pi ummujja nimmujjam karoti 
scyyatha pi udake, udake pi abhijjamano gacchati seyyathá pi palhaviyam 
äkase pi palla&kena kamati seyyathà pi pakkhi sakuno, ime pi candima- 
suriye evam mahiddhike evem mahánubháve panina parimasati parimajjati, 
yàva Brahmaloka pi keycna va samvattati) "7 


He then obtains Divine cars (Dibbáya sota dhátuyà). As if a man were 
‘on the high road and were to hear the sound of a kettledrum (bherisadda) 
or the sound of a chank horns (mudinga) and small drums (dendima) he 
would know these correctly. Similarly a recluse can understand with his 
divine ears various sounds. This is the one advantage of the life of a recluse, 
visible in this life. 


With this heart thus serene a recluse directs and bends down his mind 
to the knowledge of others” thoughts (cato-pariyañāņāya) He knows a 
passionate mind (Sa-rágam) as passionate and the calm mind as calm 
(vita rágam vā cíttam vita rigam), the angry mind as angry (Sa-dosam vā 
cittam sa-dosam), the peaceful mind as peaceful (vita dosam và cittam 
vita-dosam), the dull mind as dull (Sa moham và citam sa moham). the alert 
mind as alert (Vita-moham và cittam vita moham.......), the attentive mind 
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47 
as attentive (Samkhittam và citam samkhittam) the restless mind as restless 
(vikkhittam và citam vikkhittam......). The broad mind as broad (mahaggatam 
và cittam mahaggatam), the narrow mind as narrow (amahaggatam va citam 
amabaggatam......), the mean mind as mean (s 
sauttaram.....), the lofty mind as lofty (anuttaram và citam anuttaram. 
the sted-fast mind as sted-fast (samáhitam va cittam samahitam), the wavering 
mind becomes as wavering (asamáhitam và citam asamahitam.......), the 
free mind as free (vimuttam và cittam virnuttam) and the enslaved mind as 
enslaved (avimuttam và citam avimuttam). Thus he knows every condition 
of mind. It is also one advantage of the life of a recluse, visible in this world. 














With his heart thus serene a recluse directs and bends down his mind 
1o the knowledge of the memory of his previous existence, He recalls to 
mind his previous births with all details. He recalls one birth, or two or three 
or four or five births, or ten or twenty or thirty or forty or fifty or a hundred 
or a thousand or a hundred thousand births, through many an acon of 
dissolution many an acon of evolution. many an acon of both dissolution 
and evolution. (So aneka-vihitam pubbe nivasam anussarati-seyyathidam 
ekam pi játim dve pi jàtiyo tisso pi Játiyo catasso pi jatiyo pafico pi játiyo 
dasa pi jatiyo visatim pi játiyo timsam pi játiyo cattarisam pi játiyo paññasam 
pi jåtiyo játi-satam pi jati-sahassam pi játi-sata sahassam pi aneka pi sarhvatta- 
kappe anel appe aneke pi samvatta-vivatta-kappe).!' This is his 
Pubbenivāsānussati ñána. It is also an advantage of the life of a recluse. 

“With his heart thus serene, he directs and bends down his mind to the 
knowledge of the fall and rise of beings. With the pure Heavenly Eye 
(dibbena cakkhuna), surpassing that of men, he seces beings as they pass 
away from one form of existence and take shape in another, he recognises 
the mean and the noble. the well favoured (suvanne) and the ill favoured 
(dubbanne) the happy (sugate) and the wretched (duggate) passing away 
according to their deeds.” This is an immediate advantage of the life of 
a recluse, visible in this world, and higher and sweeter than the last. 


With his heart thus serene a recluse directs and bends down his mind 
to the knowledge of the destruction of craving. (ásava). He knows as it really 
is “This is pain", “This is the origin of pain." “This is the cessation of 
pain." This is the path that leads to the cessation of pain." He knows : 
“These are Asavas". This is the origin of the Asava (asava samudayo). This 
is the cessation of Asava (Asava nirodha). This is the path that leads to the 
cessation of the Asava (Asava nirodhagamini patipada). And thus knowing 
and seeing his heart is set free from craving, ignorance (avijjasava pi cittam 
Vimuceati), There arises in him the knowledge of his emancipation 
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as 
(Vimuttasmim hi vimuttam), and he knows "Rebirth has been destroyed.” 
The higher life has been fulfilled, what had to be done has been accomplished. 
After this present life there will be no beyond. This is an immediate fruit 
of the life of a recluse, visible in this world and higher and sweeter than 
the last. It is the last and best advantage of the life of a recluse, visible in 
this world, that is higher and sweeter than this, 


And when he had thus spoken, Ajátasattu the king said to the Blessed 
One = "Most excellent, Lord most excellent - Just as if a man were to set 
up that which has been thrown down, or were to reveal that which is hidden 
away, or Were to point out the right road to him who has gone astray, or 
were to bring a lamp into the darkness so that those who have eyes could 
see external forms just even so, Lord, has the truth been made known to 
me, in many a figure, by the Blessed One. And now I betake myself, Lord 
to the Blessed One as my refuge, to the Truth, and to the Orders, May the 
Blessed One accept me as a disciple as one who, from this day forth as long 
as life endures, has taken his refuge in them, Sin has overcome me weak 
and foolish and wrong that I am, in that, for the sake of sovranty, 1 put to 
death my father, that righteous man, that righteous king : May the Blessed 
One accept it of me, Lord, that do so acknowledge it as a sin, to the end 
that in future | may restrain myself." (Evam vuue riji Magadho Ajátasattu. 
Vedehi-putta Bhagavantam etad avoca "Abhikkantam bhante Abhikantam 
bhante, Seyyathà pi bhnate nikkujjitam và ukkujjeyya paticchannam và 
vivareyya mulhassa và maggam ácikkheyya andhakare và tela-pajjotam dhà 
reyya : Cakkhumanto rüpáni dakkhintiti, evam eva Bhagavatá aneka pariyá 
yena dhammo pakasito, So aham bhante bhagavantam saranam gacchimi 
dhammañ ca bhikkhu Samghañ ca, upiisakam mam Bhagava dháretu ajjatagge 
pšnupetam saranam gatam. Accayo mam bhante accagama yathi-balam 
yathá-mulham yathà akusalam, so ham pitaram dhammikam dhamma-ràjá 
nam issariyassa káraná jivitá voropesim. Tassa me bhante Bhagavá accayam 
accayato patiganhatu àyatim samvarayati.)* 

The Blessed One told to the king Ajatasattu that whosoever looks upon 
his fault as a fault, and rightfully confesses it, shall attain to self-restraint 
in future ° Then the king Ajátasattu was pleased and delighted with the 
words of the Blessed One, the king accepted the lay-discipleship of the 
Buddha, arose from his scat and bowed to the Blessed One and departed. 
Then the Blessed One told to the monks that, if the king did not put his 
father to death, that righteous man, and righteous king. would the clear and. 
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spotless eye (dhamma-cakkhum)” for the truth have arisen in him, even as 
he sat there. (Vuddhi h'esà mahà-ràja ariyassa Vinaye, yo accayam accayato 
disva yathà dhammam patikaroti áyatim samvaram ápajjatiti). Hearing the 
words of the Blessed One the brethren were pleased and delighted. 

Thus Ajátasatu was converted to the Buddhist faith and made a 
considerable progress in his spiritual insight but due to his great sin of 
killing his father he failed to attain even the first stage of sanctification. The 
Såmaññaphala Sutta creates a psychological situation in the garb of a historical 
narrative. It represents all of the six heretical teachers who could be 
interviewed by the king Ajátasatiu. This event was plagiarised later on in 
the Milindapafiha. This sutta also puts forth Buddha’s justification for the 
Vinaya, the practical rules of the canon law by which life in the Order is 
regulated. 
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